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ABOUT THE AUTHOR & HIS WORK 


I feel extremely happy that Dr. S. S. Upadhyaya has 
chosen the noble theme, a Philosophical study of the Naradiya . 
Purana. The tradition is uniform throughout the whole of 
India that the Puranas are eighteen in number and the 
Naradiya occupies an important position among them. In 
fact, the Puranas are the inexhaustible treasure of Indian 
religion and culture. The highest goal of human life, 
according to Indian cultureis to achieve emancipation. So 
the vast mass of the Vedic and Purāņika literature together 
with the different branches of Indian philosophy have 
embarked upon the task of elucidating the nature of emanci- 
pation. The consideration of the problem of emancipation ' 
occupies the position of supreme importance in the Naradiya 
Purana. Virtually this problem is the pivot round which all 
other different themes of this Purana, that is, the cosmogonical 
speculation, the conception of devotion and the doctrine of 

. Tantra rotate. Dr. Upadhyaya has done a special service to 
scholarship by discussing these themes conducive to the 
all-round welfare and supreme good of the masses without 
any distinction of colour, caste and creed, Dr. Upadhyaya 
has successfully projected and discussed the problems. I take 
this opportunity to congratulate him on successfully dealing 
with the problems of perennial philosophy. 


I have no doubt that Dr. Upadhyaya's work will be 
welcomed allover the world adding a fresh Chapter to the 
noble themes of Indian philosophy. 


To, J 
“Dr. S. S. Upadhyaya, tale pr 
Reader in Sanskrit, — (uh. 


Bibar University, 
MUZARRARPUR. ' 


(Jagannath Mishra) 
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FOREWORD 


I have great pleasure in introducing the monograph “A 

Philosophical Study of the Naraditya Purana” by Dr. Shiva 
Shankar Upadhyay, Reader in the Dzpartment of Sanskrit, Bihar 
University, Muzaffarpur. The Puranas occupy a place of vast 

eminence in the religious and cultural field of India. These 

are the inexhaustible treasure of spiritual wealth conducive 

to the all round welfare and supreme good of the masses. The 
theme of cosmogony, the doctrine of devotion and the problem 

of emancipation deserve to be viewed as the life and soul of 
Philosophical expeculations towards which the intellectual 
operations of the seers savants and philosophers of India were 
directed. The Naradiya Purana has dilated on these problems 

and is solely concerned with the task of elaborating them. The 
author has tried his bast to shed a light on these vexed quest- 
ions. He is positive that the representation is bound to be 
imperfect and inadequate without the exposition of its close 
association with the speculations of the ancient seers. So he 
has reproduced the findings of them in order to place the view 
of the Nāradīya in a proper prospective. Besides this, the 
radical problems of the Saiva philosophy are expounded ina 

systematic manner in this dissertation. Ihope this work will 
reveal to some extend the philosophical nature of Indian 

Philosophy. 


Dr. Upadhyaya deserves plandits for exposing these 
philosophical problems of universal interest and for drawing 
the attention of scholars and readers to a field which is very 
necessary in the present age. 


He has brought to bear on it critical insight and depth of 
study. Iam sure his work will be well received and appreci- 
ated by connoisseurs. 


Mahendra Mohan Mishra - 


CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by S3 Foundation USA 


PREFACE 


The present thesis entitled ‘A Philosophical study of the- 
Nāradīya Purana” is a laudable attempt to present the salieņt. 
features of the philosophical speculations and the principal 
religion Doctrines in the Naradiya Purana. The nature of 
Purana is too well known to be axplained at length. The 
Puranas occupy a very important place in preserving the- 
cultural heritage of our country. They embody in their vast 
span the ‘social, religious and philosophical thoughts and 
speculations of ancient seers and inveritably base their deep- 
thoughts on those of the Vedas. Due to the difficulty of the: 
language and subtility of the views the fundamental thoughts 
propounded by the Vedic seers becoms difficult to understand: 
even for the learned few. The Puranas, on the otherhand,. 
as a result of their simplicity of language and adoption of the- 
story-telling device, stood as means of the popularisation of 
the abtruse and subtle religio - philosophical thoughts of the- 
Vedic seers. Hence the modern Hinduism looks for its main 
guidance and ultimate sources views propounded in these: 
valuable works. 


Among these valuable complliations the Nāradīya is in: 
facta veritable encyclopaedia of various types of knowledge 
required for the moral and social uplift of mankind. Two- 
Purāņa-titles are known the Naradiya and Brhan-nāradīya and 
one of these is included among the eighteen Mahapuranas,. 
while or another comes in the list of uppurünas. In reality 
they are not actually separate and the contents of the so-called: 
Brhan-naradiya is included in the Nāradiya. The topics- 
discussed in this purüna are vast and varied and they have- 
been already discussed by different authors. Hence the learned 
writer of the present thesis has suitably confined himself 
towards a fuller and more complete treatment of only the: 
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(ii) ; 
philosophical doctrines described herein. We can fully 
assert that the author has done full justice to the abstruse 
doctrines he has attempted to present in this learned thesis. 
He has indeed done a noble service to the world of scholars 
for writing a thesis which is atonce both brilliant in its exposi- 
. tion and. exact in its: presentation. He takes great pains in 
chalking out the process of evolution in philosophic thoughts 
from the earliest times of Rgveda upto the age of the Purana 
‘concerned. Indeed the author makes the Purana speculation 
as a peg to hang over the valuable frabic of the philosophical 
thoughts of sages of different ages and writers of different 
philosophical pursuations. 


The author of the thesis concentrates upon four fundamen- 
“tal doctrines of great important in the Indian Philosophy— 

(a) Doctrine of Cosmogomy; 

(b) Doctrine of Devotion; 

(c) Doctrine of Emancipation. 

(d). Doctrine of God in the Tantrik philosophy of Saivism. 


Cosmogony forms one of the fundamental topic duscussed 
‘by the Puranas. Out of the fivefold characteristics of . the 
Purana, the sarga, the creation of the universe is the first. and 
"foremost and to this topic the writer has addressed himself in 
the very beginning. He has described with due details the 
view expounded by the seers of Rgveda,. Atharvaveda, Brah- 


‘manas and the Upanishds before he tackles the description of 


the sarga as contained in the Naradiya. The exposition is 
mot only brilliant and systematic but is complete in all its 
"details and thus it shows the process of evolution of cosmogo- 
nicalthrought and doctrines from the Rgvedic age to the age 
-of the Nāradīya Purana. 


The doctrine of devotion has been treated by the author 
with all its details as presented in the Naradiya Purana. He 
has shown how the tenets of Bhakti and Jalana can be reconc- 
iled as being instruments in the attainment of Emarcipation. 
‘To give a full exposition of the doctrine of Devotion the views 
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expressed in the Narada Bhakti sütra and the Sandilya Bhakti 
sūtras have been described with arguments which are in 
convincing and clear in details. Madhusüdana Saraswati's 
analysis of the Bhakti Rasa, its gradual realisation by a true 
devotee of. Lord and the mental equipment of such a devotee 
have been treated in the thesis in language which is atonce 
arresting and clear. The different types of rati, the four 
distinct types of devotion and various means of their acquisi- 
tion have been given full expression by the author on the basis 
of Madhusüdana Saraswati's explanation given in his well 
known work Bhakti-Rasayana. Thus we get in this thesis the 
full fleged explanation of the nature and utility of devotion 
as.a prominent means of the realisation. of Bhagawána on parta 
of the devotees. 


The problem of Emaucipation likewise has got an elaborate 
treatement and clear exposition in the body of the thesis. 
The doctrine of Emancipation has been describedon the 
basis of the Upanisadic speculation. The Paurānic 
conception of Moksa does not differ from that of the 
Vedas; Both believe that it is a state of complete bliss 
and of the highest. Ananda that can be conceived of. But the 
logicalrealism of the Nyaya system does not believe in the 
above proposition and states that it is a condition of perfect 
neutrality beyond the ken of pain and pleasure. This view 
of Nyāya is greatly elaborated in the thesis and the prominent 
views of Vātasyāyana, vidyotakara, and Vāchaspati Misra. 
have been critically analysed by the author who shows how 
a compromise can be made out between the apparently 
contradictory views of these philosophers. : 


Lasty the Doctrine of Tantra and the basic principles of 
the Saiva philosophy, especially of the Pāšapata school have 
been, described in due details, It is well know that Tantra 
occupies a prominent place in the cultural hesitage of India, 
Our religious culture possesses two pedestals to stand upon 
the Nigama (Veda) and the Agama (Tantra) and hence it is 
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_called Nigamigama millaka, based upon the nigama and agama, 
The mutual relation between the Veda and the Tantra has 
been discussed in ancient Sanskrit works by the ācāryas of 
‘the Vaisnavism and Šaivism. The Naradiya Purana is 
-a acknowledge on all hand to be a Vaisņava purāņa, but 
curiously enough is practically silent as regards the doctrines 
ofthe Vaisņava Tantra. Even among the Šaiva Tantras the 
"Pāšupata alone has been given a prominent place and it gives 
"a:clue towards the age of the composition .of the special 
chapters describing its doctrines and rituals. The Gupta 
period appears to be the probable time of the composition of 
the chapters concerned. A Pāśupata ācārya named Udita- 
cara constructed a aiva temple where he installed the 
lingam of Upamiteévara and Kapilesvara in the Gupta Era 61 
(380AD). These Pasupatas were also know under the name of 
Lakulisa, because the image of Lord Siva has a stick (Laguda 
or Lakula) in its left hand in the Kushan period. 


"The philosphical tenets of Tantra have been treated with 
due details in the Naradiya and the author of the thesis has 


:done full justice to the subject by including a detailed chapter ` 


son the conception of God according to the Saiva Tantras. 


"The. thesis is thus a praise worthy and full fledged account 
Of the Philosophical speculations and views of the Naradiya 
Purüna ina language at once clear and concise andit isa 
Jandable attempt to supplement these views with .those of the 
Vedic seers and the great savants of. the Indian Philosophical 
Systems. We have ample praise for this learned thesis of Dr. 
Siva Sankara Upadhyaya for its excellent presentation: of 
facts and comprehensive discussion of Philosophical doctrines. 


Baldeva Upadhyaya 


Sanskrit University : .  Ex-director of Research Institute 
Varanasi, 
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ACKNOWLEDGEMENT 


The present work embodies the result of my studies cover- 
ing the period of three years. I do not think that an apology 
is needed to vindicate the selection of the topics treated of 
in this humble monograph. I have given an unvarnished 
representation of four problems which deserve to be viewed as 
the veritable flesh and blood, the life and soul of the JVaraiiya 
Puraga, I have devoted three chapters to the consideration of 
the theme of cosmogony. I am conscious that it may appear 
incommensurate with reference to other problems treated of 
in the present dissertation. A deeper reason has prevailed: 
upon me to embark upon this colossal task which does not 
hold out even the remotest prospect of its appreciation. I have 
found in the course of my study that all the eminent scholars 
of modern India have essayed to reconcile the apparently 
conflicting views advanced by the Vedic and Paurāņika seers. 
on the genesis of the universe. I am pained to confess, despite 


1ny deepest reverence to their erudition, that they have merely 


dittoed the conclusions reached by Professor A. A. Macdonell 
and other Vedic scholars of Europe and America. I have set 
forth my own opinion which I trust will shed a light on this 


-vezed question. But it is needless to remind that this humble- 


monograph lays no claim to any originality. Its claim to: 
«attention, if any, is founded on the fact that it is an attempt 
to give an ungarbled version of cosmogony as recorded in the 
Vedic and Paurāņika literature. I have refrained from foist- 
«ing my own idea into the thought of the ancient seers. I have 
made sedulous study of the problem of cosmogony as has been 


.treated of in the Vedic literature, Since I am convinced that 
„a mere verbal transformation of the problem of cosmogony as. 


represented in the JVzradiya is bound to be imperfect and 
inadequate without the exposition of its close association with 
the speculations of the Vedic seers. 
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I have consecrated two chapters to an elaboration of the 
doctrine of devotion. It calls for such a detailed treatment. 
The first pada of the first part of the JVaradiya which consists 
of forty one chapters have bandied about the question of the 


“way of knowledge, action and devotion inter se. In this context ` 


we have given the views of Sandilya and Narada as it appears 
in their Bkaktisūtras in order to make our study both compara- 
tive and comprehensive in its character. But the W@radiya is 
exclusively confined to the determination. of the question of 
the relative supremacy and efficacy of the three ways over one 
another as means to the realization of emancipation. It has 
remained silent on the question of the essential nature of 
‘devotion. It is for this reason I have intrigued the reader of 
this monograph with the conception of Madhusüdana on it. 
I hope this will facilitate a correct nature and utility of devo- 
tion as an infallible means to the attainment of emancipation. 
I have devoted one chapter to the elucidation of the problem 
-of emancipation: It does not stand in need of mention that 
the Vedas together with its all branches, the Puranas and the 
different systems of Indian philosophy have converged to this 
central point. . It is in quest of it that the intellectual opera» 
tions of the seers savants and philosophers of India were 
directed. No wonder that the entire second pada of the first 
part of the Vāradīa deals with this problem of supremest im- 
portance. This deserves as an apology for makiug a comprehen- 
sive treatment of this topic in my dissertation. The Naradiya 
„has dilated on the point whether bliss is experienced in the 
state of emancipation. It is worthy of remark that this question 
has raised a storm in the world of philosophers of India. So 
I could not resist the temptation of reproducing the findings 
of Udyotakara, Udayanācārya, Appayadīksita, and Vatsya- 
yana in order to place the view of the Wārādiya in a proper 
prospective. The question has a universal interest and I am 


positive that it will be appreciated. by modern students of 
philosophy. 1 


CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by S3 Foundation USA 


mana amanna pmnan 


sakar ang i 


"aL Du ares io 


( ii ) 


I have assigned two chapters to an exposition of the fund- 
amental doctrines of Tantra. The third pada of the first part 
of the Naradiya is solely concerned with the task of elaborating 
Tāntrika cult and practices, It is for this reason I have felt 
the necessity of making a faithful presenment of it. I am con- 
scious of my limitations and failings. The stupendous dimen- 
sion of Tantrika text cannot be expected to be dwelt with in 
an exhaustive way within the limited bound of the present 
disseration. I have stated its definition and discussed its con- 
tents and question of its antiquity. I think that this will 
serve as a propaedeutic to a deeper understanding of the basic 
principles of Tantra. I have allotted one chapter to the con- 
sideration of the radical problems of the Saiva philosophy. It 
will not be out of place to observe that the JVzradzya has expo- 
unded the fundamental conceptions of the Saiva system of 
thought in a systematic manner. I have discussed the question 
whether Siva is the both efficient and material cause of the 
universe. . It is one of the vital problems of the Saiva philoso- 
phy. In this connection I have made an attempt to expound 
the views expressed in the Parimala, Nyayamaijari, Sāikarabkā- 
ya, Srikagthabhagya and Sivarkamagidipika. I have been impe- 
lled to undertake this exacting task by the consideration of 
rendering intelligible the radical principles of the Saiva phi- 
losophy to a modern mind. Ithink this will reveal to some 
extent the philosophical value of this particular department of 
Indian philosophy. 


I have done my best to give an undeemed representation 
of the fundamental topics of the Naradiya Purāņa. I am pain- 
fully conscious of my slender intellectual equipment. It is my 
first intellectual enterprise and as such mistakes are bound to 
be there. I have reposed my confidence in generosity and 
good conscience of the adjudicators of this humble monograph. . 
I shall be glad to make amendments in the light of their con- 
tructive suggestions. cu : . 
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INTRODUCTION 


The Paurāņika literature occupies a position of immense 
eminence in the religious and cultural realm of the Hindus, 
The Satapatha Brākmaņa! and the Brhadāraņyaka U panisad have 
accorded an egual status and sanctity to the Vedas and 
Purāņas alike. "They have declared that the damp fuel when 
gets ignited, the smoke issues out fromit. Inan analogous 
manner the four Vedas, Itihāsa, Purana and Upanisads, etc., 
have manifested themselves as the natural breath of the 
Supreme. The Atharvaveda has made this positive pronounce- 
ment that the Vedas together with the Puranas were born 
from thesacrifices.? This indubitably proves the great anti- 
quity of the Puranas. 


- 


The importance of a sedulous study of the Puranas can 
hardly be overestimated. The Brahmagda Purāņa has laid 
down that for the attainment of a comprehensive knowledge 
of the deep import of the Vedas, the study of the Puranas is 
an indispensability. A Brahmin who has gone through the 
four Vedas including the Argas and Upanisads, cannot reach 
the perfection of his knowledge in the event ofthe absence of 
athorough grasp of the Puranas. The study of the Vedas 


should be re-enforced and supplemented by the knowledge: 


l. Sa yathārdraidhāgner .abhyahitát prthagdhima 
` viniscarantyevar va are'sya mahato bhütasya nibiva- 
sitam etad yad Rgvedo Yajurvedah Sāmavedo'tharvāh- 
girasa itihāsah puranam vidya upanisadah élokah 
sutrāņyanuvyākhyānāni vyākhyānānya  syaivaitani 
sarvāņi nihšvasitāni. S. Br., 14, 2, 4, 10.; and Br. Up. 
2, 4, 10. ds : 

2. Recah sāmāni chandamsi pürünam yajusa saha/ — - 

“> Ucchistaj jajāire-——/ AV.XI,7,2% ^ - 
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9 A PHILOSOPHICAL STUDY OF THE NARADIYA PURANA 


derived from the study of the Puranas. The expression 
“Purana? is a significant one. Itisso called because of its 
antiquity and because -of its revealing the meaning of the 
Vedas. They were composed to enunciate secret and mystic 
doctrine enshrined in the .Vedic texts to those who are not 
entitled to read them. This accounts for the conferment of 
the designation of the fifth Veda upon the Pauranika litera- 
ture, This stands categorically corroborated by the Ghandogya 
U panisad.” 


A few oriental scholars. have vehemently criticised the 
credibility of the Puranas as embodying unvarnished records 
of the pristine culture and civilization of the Hindus. They 
«do not stop with it. Their detraction of the Pauranika litera- 
ture goes so far as to Openly declare them as the product of 
futile mind. They hold that this particular branch of litera- 
ture contains only evidence of superstitious belief and 
-obnoxious religious rites and practices. But this view is 
not based on a correct and unbiased estimation and evalua- 
tion of the Puranas. The profound spiritual significance of 
them passes the comprehension of one who is suffering from the 
-inquietude of western culture and education. So what is. essen- 
tial for the proper understanding of them is that the mind 
should be disburdened off the corroding influence of the ultra- 
westernism. A material approach will obscure his vision and 


MM 

1. Yo vidyāc caturo vedān sáügopanisado dvijah,/ 
Na cet puránam samvidyan naiva sa syād vicaksaņah.[[ 
Itihasapuranabhyam samupabrnhayet,/ 
Bibhety “alpasrutad vedo mam’ ayam praharisyati,// 
Yasmāt pura hyanaktidam purāņam tena tatsmrtam] 
Niruktam ’asya yo'veda sarvapāpaih pramucyate.|/ 

‘Brahmayda Purana Prakriyapada, I. 

Cf. Vide Nar, II, XXIV, 15-21. 

2. (Sahovaca)rgvedam bhagavo 'dyemi yajurvedamsa- 
mavedam . ütharvanm  caturtham — itihasapuránam 


paticamam vedanam vedam—| Ch. Up. 7, 1.2. 
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Tender him impervious to delight which is emanating from 
the teachings and utternances of the Puranas, A critical 
reflection reveals that the deepest truth of life has been 
revealed by the Purāņas by means of metaphorical expressions 
and accounts. Itshould be borne in mind that the seers and 
sages of the Puranas were not induced to compose this vast 
branch ‘of Paurāņika literature by glitter of temporal consi- 
derations. We shall refer to one or two salient features in 
Order to sustain the incontrovertibility and invincibility of 
our contention. In the Puranas the Supreme God has been 
eulogized in His myriad forms. The Divine majesty has been 
narrated as undergoing infinite manifestation. But this 
diversity has been explicitly stated to be a mere apparent one 
intended to adopt to the different level of spiritual attainments 
of the devotee This manifoldness of the Supreme should not 
be taken in a literal sense, His plurality has been conceived 
only to suit the religious bent of mind of an individual: But 
with the attainment of the highest perfection . of life, the 
diversity and plurality of Him vanishes like darkness before 
light. "What remains is nothing büt à pure unity and oneness 
of the Supreme. This truth has been“ elaborated by all the 
Puranas without an exception. But it is bound to appear too 
recondite to a mind which lacks in Spiritual insight. The 
same observation is applicable to the different varieties of 
vows with equal Propriety. A casual student of the Puranas 
may think that the enumeration and elaboration: of the 
numerous rites and vows smack of rigid formalities and 
sectarian parochialism. The true spirit of religion is com- 
pletely divorced and conspicuously absent in them. But this 
extreme attitude is the product of an uncritical mind. The 
different vows, religious rites and ceremonies are not to be 


1. Brahmendrarudranilavayumartya gandharva- - 
—yaksasuradevas anghaib/ 
Svamirtibhedaih sthita eka isas tamādimātmā- 


namaharnbhajami // 
_ —Nar 1, 2, 32. 


CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by S3 Foundation USE 


4 A PHILOSOPHICAL STUDY OF THE NARADIYA PURANA 


sidered as the ultimate end in themselves. But on the con- 
trary they have been prescribed as an infalliable means to the 
realization of an ultimate end. This ultimate end is nothing 
but the direct realization of supreme in His boundless glory 
and majesty. The religious disposition of human mind finds 
expression in numerous ways. So there is necessity for laying 
down different paths for reaching the Ultimate Reality which 
is one and individual in its essential nature. Similarly the 
glorification of the sacred places occupies a prominent place 
in the Puranas. The seers and saints after their retirement 
in a secluded place engage themselves in spiritual contempla- 
tion. The vision of the Supreme is obtained as a direct 
consequence of it. Not only the spiritual aspirant himself 
but the seat of his meditation becomes endowed with an odour 
of sanctity. Both of them become entitled to deep reverence. 
The sacredness of the place persuades hundreds and thousands. 
of devotees to go on a pilgrimage to that place as an act "of 
religious devotion. The holy places exert a profound influence 
in shaping the spiritual outlook of mind. The immersion in 
the Ganges or visiting Varanasi purges the mind of all impuri- 
ties and impious thoughts. It is a fact which can be felt 
inwardly. External evidence cannot be afforded to convince 
- the sceptics, These facts account for as to why the Puranas 
are repleted with the glorification of the holy places of India. 


The. lofty ideal of universalism permeates all the Puranas. 
There is absolutely no place for partisan spirit in them. 
The Puranas which have been exclusively devoted to the 
“exaltation of Vigņu, have declared in unequivocal terms that 
- Siva also is equally worthy of veneration. All the Puranas 
concur that this universe is the creation of one Absolute Being- 
The Naradiya Puraga which is dedicated to Visnu has often- 
l. Sive'ca parameée ca Visnao ca parmatmani, | 
Samabuddhya pravarttante te vai bhagavatah 
X EN ee are an smrtāļ. [| 
er eee ee Nar I, V, 72. 
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times deprecated any tendency to differentiation amongst the 
members constituting the Trinity. Itisdue to the distinct- 
ness of the three functions, namely, creation, preservation 
and destruction of the universe, that the self-same Supreme 
Being receives the designation of Brahma, Visnu and Mahei- 
vara respectively.! The idea of polytheism has been scrupul- 
ously discorded and disavowed by the seers of the Puranas. 
They have redoubtedly defended the doctrine of monotheism. 


In fact the Puranas are the veritable and inexhaustible 
treasure of spiritual wealth conducive to the all-round welfare 
and supreme good of the masses without any distinction of 
colour, caste and creed. The degrees .of the religious faith, 
disposition and devotion differ in the case of each individual. 
Besides the level of spiritual upliftment is not uniform with. 
all the members of the human race, This may not be an 
ideal state of affair. But it is a stern reality, a hard fact which 
is not susceptible of rectification. The seers of the Puranas were 
conscious of this brute fact. They have not rigidly prescribed 
self-same code of conduct and religious practices for the enli- 
ghtened and unenlightened alike. Those who were at. the 
top of the spiritual. scale were not confounded with those at 
the bottom of it by the Paurāņika sages. The religious vows 
which have been prescribed for a layman are conducive to a 
progressive spiritual realization. But in whom the spiritual 
Perfection. has reached its apex, a distinct set of religious 
duties has been made as binding upon him. Both the worldly- 
minded and spiritually advanced soul can equally derive 
consolation and guidance in their quest of the Ultimate 
Reality. The contents of Pauranika literature are all-embr- 
acing in their nature, It has seldom left out a topic which 


vus Harisarnkarayor madhye brahmaņatcāpi yo narah, / - 
Bhedam karoti so 'bhyeti narakam bhréadarunam. [/. 
Haram harim vidhātāram yah pasyatyekarüpina |. 
- Sa yati paramānandarn éastranamesa nišcayah || 
z — JNar., VI, 48-49. 
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is either directly or indirectly related with the human life.. 
The ways of attaining supreme enlightenment; the nature of 
total renunciation, devotion, universal love and faith; the 
nature of the spiritual benefit resulting from gift and other 
benevolent acts; the utility of penance, vows and disinterested 
service; the nature of the duties incumbent on an individual, 
different stages of life, different castes, women and king are 
the universal theme of each and every Purana. The Purana; 
contains records of deep reflection on the essential nature of 
the spirit, the primal matter and its evolutes and cosmogony. 
It also furnishes the genealogies of the ancient kings, the 
historical value of which has been recognized even by the 
scholars of modern time. It is not possible to give an exhau- 
stive account of all topics which have been treated of in. them 
within the limited compass of our present enquiry. But. 
invaluable treasure in the shape of deepest religious thoughts 
are hidden in them. "They are shading a divine lustre and a, 


serene light to alleviate the pains and sufferings of the worldly. 
existence. 


A Critical Analysis of the Name of the Nāradīya Basa 


A deeper delve in the colophon of the Wāradīya brings to: 
light that it bears two distinct designations : (1) Brhannaradiya 
and (ii) Vzradiya. The. colophon- furnishes the information 
that the chapters I—XXXVI pass under the title of Brhan- 
naradiya and the residue of it bears the name of Nāradiya.* 
In addition to this there is another Brhannaradiya Purāņa which 
has been subsumed under the ‘category of Upapurāņa. An 
evidence has been afforded by the Ekāmra Purāņa and the 
Brhaddharma Puraga that the JVaradiya and the Brhannaradiya 
should be grouped under the denomination of Upapurana. e 
Furthermore the celebrated writers “and commentators on 
smrtis such as Govindānanda, Raghunandana and Gopāla-' 
bhatta etc., mentioned. the names of the Naradiya. and the 


l.. ‘Nar I, XXXVII—CXXV, Ibid. IL I—LXXXII. 
2. ma P. I, 20b-27; Brhaddharma P. 1, XXV, 23-26. 
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Brhannāradīya in the clearest terms and have quoted verses. 
from them. It is remarkable. that the Brhannaradiya is in 
complete concordance with the chapters I—XLI of the 
Nāradīja barring variae lectiones and variation of the number 
ofthe verses, The consideration of these testimonies indubi- 
tably proves that the Brhannzradiya has an existence of its. 
own which is entirely independent of the Naradiya. We can- 
not refrain from a relevant consideration, Professor Dr. R.C, 
Hazra has categorically affirmed that the Naradiya “has 
borrowed from the Brhannāradīya so far the chapters I—XLI 
of the former is taken into account?" With due deference. 
to his erudition, I make this humble submission that there is 
not the slightest warrant for this generalization. The indepen- 
dent existence of the Brhannaradiya and the Naradiya is 
obviously undeniable. But the responsibility of incorporating 
the Brkannāradīja within the framework of the Naradiya does 
not rest with the author of the latter. Were it to be the case, 
the author of the JVzradiya would have completely deleted the 
name of the Brhannaradiya and would have passed off the 
whole work as his own. The very fact that the name of the 
Brhannaradiya has been retained precludes the possibility of 
borrowing. A borrower cannot be expected to adopt a course 
which ultimately leads to his detection. But in the present 
case the author of the Naradiya is not guilty of causing dis- 
appearance of identity and evidence. The reason why the 
Brhannāradīja has become the part and parcel of the Naradiya 
is to be sought in the ignorance of the uninformed scribes, 
amanuenses and editors of it. 


Dr. Haraprasad Sastri has held that the name Naradiya 
(Narada) and. Brhannāradiya do not convey two distinct 
Puranas.” "They have been employed to designate the self- 
same work. The prefix, ‘rhai? employes its association with 


Sea ee 
l. Hazra: Purāņic Records on Hindu Rites and Customs, - 


p. 139. : f 
2. Sastri: Cat. of Sans. Mss., ASB. Preface, p. CXXXV. 
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the Brhaikalpa. But it does not in any way serve to prove its 
independent existence from the Naradiya. The late Mahā- 
mahopādhyāya has alluded to the colophon of the Naradiya 
which uniformly mentions the expression *Brhadupakhyane". 
And it is upon this evidence he has based his assumption that 
the difference in title cannot split up the numerical identity of 
the present work in question. But this contention is devoid 
of substance. A close examination renders it apparent that , 
the expression, Brhadupakhyane’ does not occur in each and 
every colophon of the Naradiya. The colophon of the prece- 
ding portion which passes under the title of the Brhannaradiya 
does not contain any reference to the term ‘Brhadupakhyane’. 
It is only the succeeding part, beginning from the chapter 
XLV, that does bear the inscription entitled * Brhadupakhyane" 
at the end of each chapter of it. The absence of uniform 
allusion to the expression ‘Brhadupakhyane’ in the present work 
"under consideration is too obvious to require a minute inspec- 
tion. Thissustains my conclusion that the distinct identity 
and existence of the Waradiya and the Brhannaradiya cannot be 
denied with an impunity. The colophon is the bone of con- 
tention and it may be confirmed to my finding. The Brhanna- 
radiya is an independent treatise and is dissociated from Brhat- 
kalpa. And that portion which carries the title Naradiya is 
exclusively concerned with it. 


- | Professor Dr. R: C. Hazra avers that the prevalent Naradiya 
is not in any way linked with the Brhaikalpa. The expres- 
sion, ‘Brhadupakhyane’ has been abruptly inserted in the body 
ofthe colophon. Besides the term ‘Brhatkalpa’ does not occur 
in the body of the Waradiya which is available at the modern 
time. And this has led Professor Hazra to surmise that the 
Nāradīya which has been alluded to by the Matsya, Agni and the 
Skanda as associated with the account of Brhabkalpa differs toto 
caelo from the Naradiya under review. Furthermore he has ob- 
served that the Matsya, Agni and the Skanda testify to the 


l. Hazra : Purāņic Record ; S 
pp. 129-80. ords on Hindu Rites and Customs, 
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fact that Narada is the speaker of the Nāradīya. But the 
Naradiya which has been handed down to us exhibits that 
Narada has assumed the role of hearer instead of the function 
of a speaker. 


The view of Professor Hazra stands exposed to serious 
‘objections. There are specific references to the ‘Brhatkalpa’ 
and Brhadupakhyana in the original text of the JVzradiya. It is 
worthy of remark that the term, ‘Brhadupakhyane’ has been 
invariably mentioned in the colophons that are appended to 
thechapter XLV and also the remaining chapters of the 
first part of the present work. Besides the self-same expression 
has been uniformly retained at the close of the chapter LXII 
and also of the succeeding chapters of the second part of the 
work in question. This indubitably brings home the relation 
of the Waradiya with the Brhatkalpa. Furthermore the difference 
in function cannot be laid hold of to insulate the JVaradiya 
which is accessible to us from that which has been adverted 
to by the Maisya, Agni and the Skanda. It is true that Narada 
is not the speaker in the JVaradiya which has come down to us. 
But this variation of function is in no way fatal to the 
numerical identity of the twoworks under dispute. It is Narada 
who has acted the role of the chief enquirer. The problems 
raised by his inquisitive mind have evoked answers by Sanaka, 
Sanandana, Sanatkumāra and Sanātana. In the present 
context the function of the hearer is in no way inferior but in 
every way.superior to that of the speaker. His personality as 
a questioner dominates the present JVaradiya from beginning 
to the end of the first part. He has probed deeper and deeper 

into the perennial problems of human life. Andthisis primarily 
responsible for inducing the seers to offer the solutions of 
them. Even a cursory glance over the Waradiya will convince 
.that Narada as hearer plays a more predominant role than 
the seers to whom has been assigned the duty of the speaker, 
And it is due to this palpable reason that upon the present 
work has been conferred the cepere of the Nāradīya. 
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There is not the: slightest incongruity in the title despite the 
fact that Narada has been accorded with the rank of the 
hearer. 


I cannot forbear to refer to a fact which deserves more than 
a mere passing reference. It has been explicitly stated in the ; 
Naradiya that Sanaka,Sanandana and others revealed the JVzra- 
diya to the seer Narada and Narada in his turn imparted it to 
Vyasa. It evidently bestows the role of speaker upon Narada. 
Consequently in the light of this observation of the WNaradiya 
the alleged assertion resting on the difference of the function 
of speaker and hearer completely melts away. The Matsya, 
the Agni and the Skanda have affirmed that the Naradiya is 
constituted of twenty five thousand verses.” It is also worth 
mentioning that the Waradiya itself has endorsed it. But it 
transpires on scrutiny that the Nāradīya which is available to 
us contains only eighteen thousand three hundred and ninety 
.verses, The reason for this incongruity lies in the fact that 
the remaining verses have not survived the tide of oblivion. 


Analysis of the Category of the Naradiya Purana 


I now propose to deal with the vital question whether the 
extant Waradiya is to be included under the category of the 
major Puranas or of the minor ones. The majority of the 


1.  Purāņasarnhitām etām Nāradāya vipaécite, || 
Sanakādyā mahābhāgā munayah pracakaéire. | 
` Hansasvarüpi bhagavan yada tam brahmasaévatam|| 
_ Tadupadisad etebhyo vijtianena vijrmbhitam] 
Tadidam bhagavan saksannarado *dhyatmadaréanah|/ 
Vedavyāsāya munaye rahasyam nirdideša ha/ S 
Nar II, LXXXII, 35b-38a. 
2. Yatrāha nārado dharmān brhatkalpamupaéritàm| 
^. . Paiicavimšatisāhasrarn nāradīyam taducyate.|/ 
E 3 "Mat LIII, 23. 
9. Šrņu vipra. pravaksyāmi purāņam nāradiyakamļ 
_ Paficaviméatisahasram brhatkalpakathāšrayam 
| s —  NarI, XCVII. 
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accredited Mahāpurānas including the JVzradiya* itself concur 
to confer upon the Wāradīya the title of Mahāpurāņa. But 
the Kūrma?, Garuda?, Devībhāgavatat, Brhaddharma®, Ekamra®, 
and others have conceded to it the name of Upapurāņa. So 
the issue stands in need ofa clincher. The five salient featu- 
res ofthe major Purāņas, namely, creation, dissolution, an 
account of the pedigree of the seers, recurrence of cycles and 
the genealogical survey of the kings cannot serve as a crite- 
rion regarding the determination of the status of the Nāradīja. 
Since the so-called Mahāpurāņas do not answer to this tradi- 
tional enumeration of these five constituent elements of them, 
Furthermore the BhZgavata has set forth the ten characteristics. 
of the major Puranas and five for the Puranas which are 
termed as the minor.” The major Puranas will be entitled 
to be regarded as such if they contain an account of the 
following themes: (i) sarga, that is, creation of intellect 
(mahat), ego (aharikāra), five subtle elements (sūksma tanmatragi), 
the sense organs and their respeotive objects in the shape of 
gross matter?; (ii) visarga, viz., production of the gross matter- 
from the gross matter which is one of the evolutes of ego. 


I. Nar I, XCII, 27a. 

2. Kürl, i, 18. 

3. Gd I, CCXXVII, 19. 

4. - Devībhāgavata P. I, iii, 14. 

5. Brhaddharma P. 1, XXV, 23. 

6.' Ekamra P. I, 20b-23. 

7. Sargo'syātha visargašca vrttiraksāntarāņi ca/ 


Varhéo varhšyānucaritarņ sarhsthā heturapasrayab// 
Dasabhir laksanair yuktam purāņam tad vido viduh/ 
. Kecitpaticavidham brahman mahad alpavyavasthayaj/ 
: Bhag XII, vii, 9-10. 
8. Avyakrtasya pradhānasya gunanam ksobhad yo mahān 
stasmādyastrivrdaharhkāra stasmad bhūtamātrāņām 
sūksmānām indriyānām ca tadarthānām ca qe 
devatanam ca sambhavah sargah........ 
^ Šrīdharasvāmi's bhasya on Bhāg XII, vii, 11. 
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“This process of evolvement resembles the production of seed 
of the same kind?; (iii) the mode of sustenance of the mova- 
ble and immovable’ beings?; (iv) the preservation of the 
creation by means of supernatural activities of incarnate forms 
and visible embodiments of the Supreme?; (v) the recurrence 
of each individual Manut; (vi) an account of the lineage of 
those kings who have directly descended from Brahman; (vii) 
narration of the pedigree of those who have descended from 
the descendants of Brahman; (viii) the four types of dissolution 
which are technically called accidental or conditional 
(naimittika), primeval (prakrtika), perpetual (nitya) and abso- 
lute (atyantika)®; (ix) the ultimate cause of the universe, that 
is, the spirit? and (x) Brahman as the substratum of the 
universe with its immanent and transcendental aspects." The 
Bhavisya, the Matsya® and the Brahmavaivarta® have placed 
emphasis on the ten constituent elements of the major Pur- 

anas. And it isa pleasant surprise to find that the Naradiya 
has also alluded to them in an unambiguous term.” And 


. X Kāryabhūtas carācaraprāņirūpo bijād  bijam iva 

pravāhāpanno visarga ucyate........ | : 
Sridharasvami’s bhasya on Bhag XII, VII, 12. 
2. Niyatā vrttirjivika krtā sā vrttir ucyata iti«../ Zbid., 13. 
$. Tiryahmartyarsidevesu ye'cyutāvatārās tesam iha lila 
_ sa viévasya rakso 'cyata iti...,..../ Ibid:; 14. 
4. Sadete vargah svasvādhikāreņa yada pravartante ant 
manvantaramityarthah/ -` Ibid., 15. 

5. Asya viévasya svabhavato māyāto nispannasya / 
. Yad và māyāto yašcaturvidho laya iti | 

Sridharasvami’s bhasya on Bhag XII, vii, 17. 

".6. Asya jagatah sargader hetur nimittam jivah I 
So'tra heturucyata iti | ^ Jbid., 18. 


7. ss Tad ibrahmasarisarapratitibadhayoradhisthanava- 
= dhibhütam apāšraya ucyata ityarthah | Ibid., 19. 
..8&. Mat LIII, 66-67. l 


9. Brahamavaivarta P. IV, CXXXIII ' 
„10. Naradiyam purāņam tu laksanair dagabhir yutar | 
Nar II, LXXXIII, 30b.] 
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it merits specific mentions that the extant Waradiya closely 
conforms to the ten characteristics which have been alleged 
above. A perusal of our present treatment will also bear out. 
the truth of this contention. So its position asa Mahāpurāņa. 
is notin any way susceptible to doubt or dispute, 


The position of the Nāradīya Purana 


The tradition is uniform throughout the whole of India 
that the Puranas are eighteen in number. It is worthy of 
remark that this traditional view is not without foundation. 
The Visgu has expressly mentioned the names of these eight- 
een purāņas in an ordered sequence!, To be more accurate, 
the majority of the Puranas, barring two or three of them, 
are in perfect consonance with the Visnu regarding the 
number and order of the Puranas, The Naradiya has not only 
recognized the traditionnl number of the Purāņas but has 
devoted eighteen chapters? to the treatment of the topics. 
figuring prominently in tlie eighteen Puranas. Our present 
study is confined to the Naradiya and as such the question 
crops up regarding its position which has been accorded to it. 
in the classification of the Puranas. It is needless to advert 
to the fact that there is a divergence of opinion amongst the 
Puranas on this crucial point. The Visgu?, the Markaydeyat, 
the Matsya®, the Padma®, the Agni, the Bhagavata’, and the 
JVaradiya? itself have offered the 6th position to it. And 
whereas, the Liga, Kūrma? and the Vayu19 have assigned the 
7th, 10th and 11th position to it respectively. 


1. Vis III, vi, 21-23. 


2. Nar I, XCII-CIX.: 
8. Vis III, vi, 21. 
4. Mar CXXXVII, 8:9. 
5. Mat LIII, 23. ; 
6. Pd IV, iii; VI, ccxix: 
7. Bhag XII, vii, 23.. . 
8. Nar I, XCII, 27a. 
9. Kürl, i, 13. 

10. Vāyu P. GIV, 8. 
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The Naradiya is exclusively dedicated to the glorification 
of Visnu. Consequently it is but meet to include it under 
the Vaisyuite Puranas which are six in number. The Padma has 
adopted the classification of Puranas on the basis of the pre- 
ponderance of the three qualities, namely, sativa, rajas and 
samas respectively!: The Matsya has stated that those Puranas 
which predominantly concerned with the exaltation of the 
majesty of Visnu deserve to be termed sattvika, Analogously | 
those Puranas which are pre-eminently occupied with the 
glorification of Brahma and Siva receive the designations of 
rājasika and tamasika respectively?. So in conformity with 
this criterion of the classification of the sattvika, rājasika and 
tāmasika, the Puranas may be set down in the following 
order ;— 


(i) Sāttvika—Visņu, Naradiya, Bhagavata, Garuda, Padma and 
Varaha; 
(ii) Rajasika—Brahmanda, Brahmavaivarta, Markandeya, Brahma, 
: Vamana and Bhavis ya; 


(iii) Tāmasika—Matsya, Kūrma, Liga, Siva, Agni and Skanda. 


Mahāmahopādhyāya Dr. Haraprasad Sastri has made a 
novel and systematic arrangement of the Puranas on the basis 
of the topics treated of in them.* He has subsumed the 
Garuda; Agni and Narada or Naradiya under one category. 
They embrace the whole circle of human knowledge and 
learning including grammar, rhetoric, prosody, astronomy, 
music and medicine, besides the stereotyped topics ofthe 
Puranas. The succeeding order comprehends the Padma, 
Skanda and Bhavigya which are chiefly consecrated to the 
treatment of the holy places and religious ceremonies. These 
works have suffered material modification due to interpola- 
tions. The third division is constituted of the Brahmavaivarta, 

1. Pd. Uttarkhayda, CGLXIII, 81-84. 
2. Mat LIII, 68-69. 

8. Sastri, Cat. of Sans. Mss. ASB. Preface. : 
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Bhagavata and Brahma, The fourth category includes the Vayu 
and Brahmanda. Dr. Sastri has asserted that the present Vayu 
is entitled to an independent status of its own. Its identity 
may be considered as lost in the Brahmāņda. The fifth class 
comprises the Zirga, Vamana and Mārkaņdeya. They are predo- 
minantly concerned with elaborating the vows and religious 
practices of the different sects of India. The Liga, as its 
title shows, has laid down the form of procedure for the adora- 
tion of Liriga or symbolic expression of Siva. The Vzmana is 
held in highest esteem and account by the Saivite sect of 
India. The Markaydeya stands dedicated to the exaltation 
of the majesty of Devi. And lastly the sixth division embraces 
the Varaha, Karma and Matsya. It should not be supposed 
that these three Puranas have been directly conveyed in their 
entirety by three incarnations of Visnu as adverted to above. 
In fact Varāha, Matsya and Karma have spoken only a 
portion of these Puranas. The mode of classification innova- 
ted by the late Mahāmahopādhyāyā is marked by the origi- 
nality of approach and modernness of outlook. It transpires 
on a close examination of these methods of classification that: 
the Nzradiya is characterized by three salient features, It is 
saturated with the highest encomiums and commendations 
for Visnu and as such sztivika in its essential nature. Besides 
itis encyclopaedic in character due to: its communicating 
information on every department of Indian thought. 


"The Date of the Naradiya Purana 


I now propose to address myself to the task of determining 
the date of the Waradiya. It does not stand in need of mention 
that the Indian mind has maintained a nonchalant attitude 
‘towards historiography. There is no continuous methodical 
record uptrain of events connected with notion or the eventful 
career of an individual. A systematic account of natural 
phenomena or of the course of human affairs have not been 
dealt with on the basis of purely historical interest. What is 
Called the historical method of investigation in modern times - 
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was looked upon with scant regard in the academic world of 
ancient India. Consequently there can be no wonder that the 
date of the Waradiya should remain shrouded in mystery, thus. 
- enabling the historians to hypothesize ad libitum. Maha- 
mahopadhyaya Dr. Haraprasad Sastri has essayed to assertion 
the date of the Naradiya on the strength of internal evidence.* 
The Naradiya has mentioned the eighteen Mahapurayas toge- 
ther with the themes treated of in them,?: And this account 
barring afew minor modifications concurs in toto: with the 
extant Puranas. This has persuaded Dr. Sastri to presume 
that the Ngradiya is posterior to all of them.. There is another 
consideration of great moment. The Jāradīya has offered an. 
elaborate explanation of the six Vedangas.® And in the course 
of treatment of grammar it has sedulously pursued the Asia- 
dhyayi of Panini. Now it is a historically attested fact that 
the study of Panini suffered a temporary set-back in Northern 
India during the first part of the fifth century A. D. It was. 
revived and restored to its vigour by the celebrated author of 
the Vakyapadiya. And onthe basis of this evidence Dr. Sastri 
has assigned the date of the JVzradiya to a period later than. 
that of Bhartrhari. There is a trustworthy testimony that 
Bhartrhari passed away in the middle of the seventh century 
A.D. The Naradiya has specified: the five kalpas, namely, 
Naksatrakalpa, Vedakalpa, Saùhitākalpa,- Aūgirasakalpa and 
Santikalpa.S Undeniably this smacks up a novelty. The 
traditional view maintains that these kalpas are exclusively 
associated with the Atharvaveda, The Naradiya has proclaimed. 
that each and every branch of the four Vedas has these five: 
varieties of kalpas appended to it.? The keen interest evinced 


. 1. Šāstrī: Cat. of Sans. Mss. ASB. Preface. 
2. NarlI,XCIU-CIX. . . Ld Ee 
9. Ibid., L-L VII. 
4. Ibid LIL > e ies Due 
. 5, “Nari, LI, 1-7. Ta 
"6. Visesah | prthagetesam sthitah „šākhāntaresu caf 
TESE : - Da _ Ibid , 8b. 
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by the Naradiya regarding the entire field of the Vedic litera- 
ture indubitably points to a period marked by the renaissance 
of the study of the Vedic lore. It is attested by credible 
evidence that in the wake of the advent of Kumārila, the study 
of the Vedas received a powerful impetus. It is usually held 
that Kumarila flourished at the end of the seventh century 
A. D. and in the beginning of the eight. So there is a reaso- 
nable ground to assume that the Naradiya came into existence 
immediately after him. 


The Waradiya has devoted one thousand three hundred and 
eight verses to the treatment of astronomy and astrology toge- 
ther with their allied branches. This important branch of 

„science admits of classification in the following departments : 
(i) siddhanta (mixed and applied mathematics) jalak and 
samhita. The computation ofthe number of verses reveals. 
the stupendous depth and dimension which characterize the- 
treatment of this supremely important subject in the Naradiya. 
The Sūryasiddhānta of Bhāskarācārya occupies a unique posi- 
tion for its methodical enunciation of the fundamental axioms 
ofastronomy. But the Nāradīya Surpasses it by richness and 
comprehensiveness of its contents. It has thrown a flood of 
light on the problems of science which exercise the mind of the 
scientists of modern times. It has laid down the method of find- 
ing out the weight and quantity of water of the lake. Not only 
this it has clearly stated the way of determining the weight of 
a stupendous iron pillar or of a huge mountain. It is needless 
to observe that these important themes of science have not 
been treated of even in the authoritative treatises on Indian 
astronomy. The part which is called Siddhanta has been dealt 
with by Varahamihira and Brahmagupta in their own works 
on astronomy. Upon this fact Dr. Sastri has- grounded his 


TUNE ee eee UE 
l. Nar. I, LIV-LVI. 


2. Triskandham jyautisam šāstram: caturlaksamudāhrtam/ - 
Ganitam jatakam vipra samhitāskaudhasamjūitāhj/ 
s Ibid; Y, LIV, 2. 
2 3 ; 
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generalisation that the floruit of the author of the Naradtya 
must be fixed later than the two celebrated astronomers, the 
names of whom have been mentioned above. And the date 
of them has been fixed to the fifth and sixth century A. D. 
But it merits mention that the numerous central topics on 
astronomy which have been enucleated at great length in the 
Naradiya, are conspicuous by their absence even in the classics 
of Indian astronomy. I may be permitted to observe en passant 
that the genuine student of Indian astronomy should undertake 
an intensive study of this particular portion of the Naradiya 
which is devoted to an exposition of the fundamental theory 
of the science of astronomy. I may assure him that the fruit 
ofhis labour will exceed his expectation. The result of his 
investigation is bound to enhance the intellectual prestige of 
modern India. 


Another crucial evidence remains to be considered. The 
Naradiya, while expounding the basic doctrine of the Saiva 
philosophy, has included in the category called ‘Vindu’ under 
the five varieties. of bondages . (fāfas).* But it is interesting 
to note that the author of the sarvadarfanasamgraha has admit- 
ted only four types of bondage and refrain from subsuming 
‘Vindw under them. This has led Dr. Sastri to deduce that 
the system of Saiva philosophy elaborated in the Naradiya is 
obviously older than that which has been expounded in the 
sarvadarfanasamgraha. This leaves no room for doubt that the 
Naradiya deserves tobe assigned to a date which is earlier than 
that of the author of the sarvadarfanasamgraha. To sum up. 
The internal testimony, offered by the Waradiya with the refe- 
rence to the treatment of grammar, five kalpas, three depart- 
ments of astronomy and the comprisal of ‘Vindu’ within the 
fold of five sorts of bondage, has induced Dr. Sastri to place it 
between the seventh and eighth century A; D. 


l. Paéah pafica tatha tatra prathamau malakarmajauļ] 
Mayeyaéca tirodhānašaktijo bindujah parah/ 
Nar I, LXIII, 21b-22a. 
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Professor Hazra has struck a dissentient note and has con- 
troverted the view advanced by Dr. Sastri1 He has argued 
that the chapters commencing from forty two (XLII) and 
ending with one hundred and twenty five (CX XV) of the first 
part of the Waradiya have been borrowed from other sources. 
Besides the portion, dealing withthe fundamental tenets of the 
Tantra, exhibits its indebtedness to the other works comman- 
ding authority in the field. It is owing to this reason that 
he is inclined to assign a later date to it. Furthermore he 
has expatiated upon the fact that the writers on the Smrti- 
texts have quoted the verses from the first pada of the first 
part and from the. chapters beginning from the first to thirty- 
ninth of the second part ofthe Jāradīja. On the basis of 
this additional evidence he has concluded that these distinct 
portions of the JVzradiya belong to the "last quarter of ninth 
century A.D.?* And to the remaining portions he has accorded 
a comparatively later date. We abstain from presenting all 
the relevant data which has been marshalled by him in order 
to buttress his conclusion, But we feel obliged to remark 
that we canot acquiesce in the findings reached by Professor 
Hazra. Theassignmentto a posterior date of that portion, 
the verses of which have not been referred to by the authors of 
the Smrtis, lacks warrant. It is apparent that the writers on 
Smrti-texts have cited only those verses which they have 
deemed relevant to sustain and confirm their position. The 
fact that they did not quote verses from the different portions 
of the Naradiya cannot be the ground for attributing a later 
date to it. The.difference between the opinions of these two 
Scholars cannot be considered in any way to bea wider one. 
And one cannot expect a perfect unanimity amongst the 
scholars regarding the date of the Puranas, owing to the 
absence of direct evidence on the point. I have also stated 


1. Dr. Hazra : Puragic Records on Hindu Rites and Customs, 


2. Ibid., p. 131. 
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my humble judgement and reason for the non-alignment with 
them. Iventure to'suggest “that the conclusion arrived at by 
Professor Hazra deserves a conditional acceptance. "The date, 
which has been assigned to the first pada of the first part and 
to the chapers I-XXXIX of the second part of the Jzradtya 
by him, may be accorded to the rest ofit with egual propri- 
ety. I have already set forth the ground for this modification 
of his view. Iam conscious of the fact that the date suggested 
by me is a mere rough approximation and as such is scarcely 
entitled to claim indefeasible certainty. 


Analysis of the Contents of the Nāradīya 


The JVaradiya Purána has been bifurcated into two parts. 
The first part bears the title of' Brhadakhyzna!. And it has. 
been arranged. into four padas. It is worthy of note that 
Sanaka, Sanandana, Sanatkumāra and Sanātana are the 
speakers Of the four pādas in the successive order. And to 
Narada has been exclusively accorded the function of an 
enquirer. The first pada, which is entitled Brhannaradiya to: 
which we had occasioned to refer in the course of our disser- 
tation?, stands devoted in its entirety to an encomium of the 
majesty of Visnu. Visnu forms the central pivot round'which 
all the religious accounts recited in this, pada revolve. It is. 
suffused with ardent devotion towards Visnu. Upon this 
pada has been conferred the designation of ‘Praurtidharma’.. 
The second pada comprises the chapters XLII-LXII. These 
twenty one chaptets treat of the theme of emancipation. 

` (moksa) in its different aspects. It is due to this fact that 
this pada carries the significant name of ‘moksadharma’®. The 
Chapters XLII-XLIII deal with the problem of cosmogony 
in a: comprehensive manner. The chapters L-LVII have 
expounded the six Vedāùgas. And the chapters LVIII-LXII 


l. Pūrvabhāgo 'yamudito brhadakhyanasamjüitah| - 
Nārl; XCVII, 102. 


2. Vide Supra, p. 7. 
3. Dvitiye moksadharmakhye mokso *payanirupanam 
- Nar I, XCVII, 3b. 
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narrate the birth, the religious discourse with Janaka and 
the attainment of ultimate salvation of Sukadeva. The 
second pada stands consecrated to an exposition of the ways 
and means which are indispensable for the achievement of 
final liberation. In other words the problem of ultimate 
tedemption forms the very core of the pada under reference. 
The treatment of cosmogony and of the six Vedangas are not 
to be viewed in an isolated or detached manner. They are 
indissolubly bound with the problem of emancipation. 'The 
seer of this pada ofthe Vāradīya, Sanandana desires it to be 
understood that the knowledge of the Supreme as the creator, 
preserver and destroyer of the cosmic order leads to the 
attainment of emancipation. This accounts for the introduc- 
tion of cosmogonical speculation in the present pada of the 
Naradiya, It deserves to be borne in mind that the reflection 
on the process of the creation of universe was not Inspired by 
mere academical interest, It is bound to appear as an in- 
explicable riddle unless taken in its proper light. It has 
confounded modern scholars of Europe and India who have 
embarked upon the unprofitable task of reconciling of the 
distinct theories of cosmogony advanced -by the authors of 
the different Puranas. Similarly the elucidation of the six 
Vedangas is closely associated with the question of ultimate 
salvation. The seer of this pada has asserted that an indivi- 
dual who has gained perfect mastery over the Vedas with the 
help of six Vedāūgas is called an ` *angczna?!. And it is to him 
and to him alone the gate of emancipation becomes wide 
open. This accounts for incorporation of the narration of 
genesis of the universe and the six Vedāigas in this pada 


despite its exclusive dedication to an expatiation upon the 
theme of emancipātion. i 


, The third pada lays bare the secret doctrine of the diffe- 
rent religious sects of India. The spiritual significance of the 
mantras of different deities adored by the Šaiva, Šākta and 


1. Sangan vedan guror yastu samadhite dvijottamah 


Sonücanah prabhavati nānyathā granthakotibhih 
LER Nar I, L, 12. 
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Vaisnava, has been dealt with elaborately in the pāda under 
review. In one word the entire pada has given a succinct 
representation of the Tantrika cult which is prevalent amon- 
gst the members affiliated to the different religious faith and 
creed. This pada comprehends Chapters LXIII-XCI and 
has special.appeal to an earnest student of Tantra. The 
fourth pada is composed of thirty four chapters (&CII-CXXV). 
The first eighteen chapters give'a survey of the topics dealt ` 
with in the eighteen major Puranas. It is remarkable that 
the resume of the contents of the Mahāpurāņas embodied in 
this pada is marked by its thoroughness of presentation. 
Such authentic and systematic account of them cannot be 
found in any other Puranas, Besides it has commended the 
donation or free gift of the Purāņasin the auspicious days. 
The other fifteen chapters (CX-CXXIV) have prescribed the 
Observance of vows and religious ceremonies in the fifteeri 
holy days of the month (titki). The last chapter is dedicated 
to a glorification of the Waradiya puraga. - `` 
~ The second part consists of eighty two chapers. This 
part gives an account of dialogue between Vasistha and 
Māndhātā. The seer, Vasistha has been accorded the role of 
the dialogist and Māndhāta, that of a questioner. Māndhāta 
has enquired about the spiritual benefit that is likely to accrue 
to one from observance of the vow of 'Ekadaf?. Wasistha in 
his answer has related the account of the Rukmāņgada and 
his wife Mohini in order to lay bare the high moral end spiri- 
tual excellence of this vow which is considered as holy of 
of holies. -It deserves mention that thirty seven chapters have 
been devoted to an elaboration of this religious narrative. So 
the expansion of it may be better imagined than described. The 
remaining forty five chapters (XX XVIIi-LXXXII) deal with 
Er ce Me sacred places such as Gayā, 
LM A ra, yaga, Kuruksetra, Badriksetra, 
ai UN aa ` Prabhüsaksetra, _ Puskaraksetra. 
autamāframa,  Tryambakeévaraksetra, Goksyn. 
Rāmetvara, Avantikaksetra, Mathura era mE 
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CHAPTER I 


COSMOGONICAL SPECULATION 
OF THE RGVEDA 


Section I: An Account of the Origin of the Universe in 
the Purusa-Sūkta 


In the present Chapter we propose to address ourselves to 
a comprehensive study ofthe problem of cosmogony which 


occupies the position of supreme importance in the different | 


departments of Indian philosophy and literature. It is worthy 
of remark that all the different Puranas have unanimously 
assigned to this topic the place oftop priority in matter of 
enumeration of the different themes dealt with in them. 
The Puranas are chiefly concerned with the task of offering a 
rational explanation of the deep import of the Vedic hymns. 
So it is desirable that our enquiry should be started with refē- 
rence to the Vedic literature, for the sake of the thoroughness 
ofthe present treatment. The Hgveda is universally recog- 
-nised as the oldest and the most important work in the entire 
domain of the Vedic literature. It contains the earliest 
account concerning the cosmogonical speculations which took 
concrete shape in the mind of the Vedic seers. 


There are about ten cosmogonic hymns in the Rgveda 
which abound in profound philosophical significance. It has 
been affirmed by Dr. Arthur A. Macdonell that-these cosmo- 
gonical hymns are blended with *mythological and theological 


1. Sargašca pratisargašca vanéo manvantarāņica l 
. Vanéanucaritam caiva purāņarņ paficalaksanam || 
: Kar I, I, 12. 
See, Br I, I, 37-38; Bhāg II, X, 1-7; Vis III, VI, 
25; and so forth. 
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notions’2, But we are constrained to observe that this view 
of the learned Vedic scholar betrays slipshod thinking and is 
based on carping spirit. This will be substantiated in the 
course of our present treatment. Among these comogonical 
hymns, the-Purusa-sūkta of the Rgveda (X.90) deserves specific 
mention. Inthis hymn it has been stated at the very outset 
that the primeval spirit (purusa) is identical with Vira? which 
embodies the aggregation of all beings. The primeval spirit 
(burusa) has been described as possessed of the thousand 
heads, thousand eyes and thousand feet. The expression 
‘thousand’ should not be taken in its literal meaning. It only 
"serves the purpose of revealing His infinite and universal 
character. There can be no incongruity in the thought that 
this primeyal spirit (purusa) who comprises within Himself all 
living beings, should be endowed with infinite number of 
limbs, He is one and identical with the whole universe what 
has been and shall be. He is the Lord of immortality. He 
leaves -His undifferentiated state and assumes the form of 
„individual spirit and the world of matter, in order that all 
-beings may experience the fruit of their acts in the shape of 
Pleasure and pain?. These are only unreal- manifestations of : 
Him. Judged in this light it may be safely averred that He 
cis the begetter and the begotten both. Heis not only. of the 
“nature of world in its three distinct temporal contexts, namely 
“past, present and future but He transcends it by His unima- 
"ginable majesey. In other words He is both a transcendental 
-and an immanent underlying principle abiding in and tran- 
scending over the entire universe. All the beings are one 
fourth of Him.3 The expressson ‘one fourth’ is used to unfold 


ak ee Macdonell : A History of Sanskrit Literature, 


2. Puruga evedam sarvam yadbhütarn yacca bhavyarh | is 
Utāmrtatvasyešāno yadannenatirohati Il 
RV. X, 90, 2. 
3. Vide, Vistabhya "ham idam krtsnam ekamáena 
sthito jagat) ~ SSmus Bg. X, 42. 
See, Gh. Up. III, 12, 6.; ana Maītrāyaņī Up., VI, 4. 
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‘the fact that the world isonly a minute part in comparison 
to the immeasurable dimension of the primeval spirit (purusa). 
This integral part of Him takes birth in this world and passes 
away out of existence in an: ever-revolving process. This 
cycle of birth and death moves on incessantly in definite order 
by remaining under the complete sway of the hypnotic spell 
of nescience (maya) which inhēres to Him (the primeval spirit). 
To be more precise, it is the existence of nescience (maya) 
which accounts for the birth and death of one fourth of Him 
alluded above. 


The other remaining three-fourths of Him are imperish- 
able and immortalt. These remain beyond the sphere of 
transformation in the form of birth and death. These also 
transcend the world of appearance which is out and outa 
product of nescience (maya). From the primeval spirit 
(urusa) was born a being bearing the designation of Virāt. 
It is so called because the entire universe constitutes his body. 
The expression, ‘Vira?’ signifies that all things—animate and 
inanimate— find their material manifestations in him. In the 
next stage making this Virz? as the base a superman came into 
existence. This superman born out of Vira? is distinct from 
him and exists in the forms of gods, human beings and animals 
of the lower order. The primeval spirit į purusa ) is identical 
with the supreme self ( paramaima ), who according to the 
Vedantic conception is responsible for creating the body of 
Virāt through the instrumentality of nescience. Thereafter 
He enters into the body of Virāt in the form of Vital air and 
assumes the form of superman?, The gods wished to continue - 
the process of further creation by “means of sacrifice. But as 
no material objects were in existence indispensable for the 
creation, so the gods held deliberation and.decided to perform 


EN EE Satyam jāānamanantarn brahmaļ 


z Taittiriya Up. 2, 1. 
2. Sāyaņa on RV. X, 90, 5. - 
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a mental sacrifice? for the achievement of their objective, 
They mentally offered the superman as oblation only in their 
contemplation. And in this way he became the ideal victim 
of that mental sacrifice accomplished by them. When this 
‘imaginary sacrifice was completed, the materials of worldly 
enjoyment were produced in the form of curds, butter and 
other essential things. And the wild and domestic animals 
were brought forth, In the course of creation of human 
beings from this mental sacrifice the mouth of the superman 
became the priest (Brahmaya), his arms the warrior (Rajanya), 
_© his thighs the husbandman (Vaifya) and his feet the pariah 
(Siidra).2 The moon sprang from his mind, the heaven from 
his head, the earth from his feet and the points of compass 
from his ears. In this way the universe took a concrete 
and tangible shape. We have given a faithful represen- 
tation of the deep spiritual and philosophical reflection 
which permeates this hymn. It is remarkable that this hymn 
has given the impetus to the development of the conception 
of spirit ( purusa ) as is expounded in the Sārnkhya system of 
thought. And it is equally worthy of note that the essential 
features of Vira? as depicted in this hymn have been integrated 
. and absorbed in the monistic Vedanta in its entirety. Butas 
it is beyond the scope of our present enquiry, we forbear from 
an elaborate consideration of it. Prof. A. A. Macdonell due 
to the lack of understanding of the inherent spirit of India's 
past culture, religion and philosophy has put an uncharitable | 
construction upon this hymn for which there is not the 
slightest warrant. “He has attributed the agency of creation to 
the gods and has incidentally referred to the reality of sacrifice 


1. The idea-of sacrifice asa means to account for crea- 
-` tion finds its echo in the Brhādaraņyaka Up. 
"2. Gf. Lokanam tu vivrddhyartham mukhabāhūru- ` 


is "pādataķļ- att 
Brāhmanam ksatriyarn Vaigyam &udram ca 3m 
niravartayat/] ' < R Z MSI 8). 
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performed by them for the purpose of creation. Besides this, 
he has averred *the formation of the universe from the body 
of a giant.’2 These observations are not founded on correct 
and unbiased appraisement of the intended import of this 
Bgvedic hymn. There isnot the slightest indication in this 
hymn which may even indirectly confirm the ascription of the 
act of creation to the gods. On the contrary the process of 
creation took its initiative in an indirect way due to the 
performance of the mental sacrifice by the gods headed by 
Prajapati and the seers. Their agency was confined to the 
mental sacrifice as alluded to above. The actual creation 
came into being as the ultimate product of it. We have al- 
ready stated that on the accomplishment of that mental 
sacrifice the primeval spirit ( purusa ) perse undergoes modi- 
fication in the shape of the universe.? So it is manifest that 
the imputation of the agency of creation to the gods is sheer 
distorted representation of the profound signification of this 
hymn. The contention of the reality of sacrifice is equally 
unentertainable. It has also been shown that this sacrifice 
was purely a mental process and as such ideal in character. 
So assertion of its reality is absolutely without any foundation. 
The affirmation of the creation of the universe from the body 


_ of a giant is destitute of positive proof. There is not even 


the slightest hint regarding the existence of the giant in the 
context with the process of creation. It exists only in the 
fertile imagination of the honourable Vedic Scholar. 


Speculation on the Origin of Creation 
in the Hiraņyagarbha-Sūkta 


"Now we propose to consider the nature of the cosmogoni- 


cal speculation as has been revealed in the ten Rks* dedicated 


1. A.A. Macdonell : Vedic Mythology, p. 18. 


- 2. Ibid. Š 
3. Vide Supra, p. 30. 
4. RV.X,121.. 
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to Hiranyagarbha. These Rks have conferred upon the supreme 
‘spirit the designation of Hiragyagarbha. It is so called because 
He remains in a golden egg as an embryo. He also bears the 
the distinctive appellation of Sūtrātmā. When the supreme 
‘spirit, as the director of the nescience (maya) became desirous 
of creating the cosmic order, this Hiragyagarbha ultimately 
took its birth from Him. Itis obviously needless to mention 
that the supreme spirit is numerically one and identical with 
this Hiragyagarbha. The five gross elements with other head- 
ing the list are the differentiating adjuncts (Upādhis) of 
-Hiragyagarbha. . They spring forth from the supreme spirit 
qua absolute Brahman. And although Hirayyagarbha, owing 
toitsunity with the supreme spirit, is beyond the sphere of 
birth and death, it is the origination of His adjuncts which 


. is responsible for attributing origination (generation) to Him, 


In reality He is without a beginning and end like the supreme 
‘spirit itself. According to the original texts of the Taittirīga 
Samhita this Hiraņyagarbha has been identified with ‘Prajapati’ 
because the former resembles the latter.? From his birth He 
is regarded the absolute Lord of the entire universe, Besides 
this, He upholds the earth, heaven and firmament.: The ex: 
pression, *Kasmai' which occurs at the end of every RK dedi- 
cated to Hiragyagarbha is not employed in the dative case of 
interrogative pronoun ‘X im’. Itisa Proper name which has 


'its origin in the dialogic conversation between Indra and 


Prajāpati. The latter asked the former, “If I were to bestow 
my majesty upon you, then, ‘Kaj? (who), that is, of what 
nature shall I be?” To this Indra replied, "If you ask ‘Kah’ 
(who) am I ?, then (Kak) are you ?” Hereforth the word ‘Kah’ 


(who) came to stand for Prajāpati or Hiraņyagarbha.2 As 


1. triis vai Hiranyagarbhah prajapater’anuriipa- 
See Taittiriya sahita 939; 15250 
Cf. Prajapater’ vai Hiranyagarbhah 
ee S. Br. 6,2,2,5. 
2. Indro vai vrtram hatva Sarva vijitirvijityabravit 


Aitareya Brahmaga 3, 21. 
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sparks proceed from fire, in an identical manner so soul 
springs forth from this Hiraņyagarbha. He is the bestower of 
strength. Ali beings togethcr with the gods obey. His com- 
mand. He is the creator of all mountains, oceans, rivers and 
the points of compass. Or they may be regarded as the: 
manifestations of Him. So they are revealing the greatness of 
their creator by their presence. Water was coeval with Him. 
It was all-pervading and for the production of the gross ele- 
ments it contained within itself Prajapati who was in an. 
embryoic state in a golden egg. After that from that water 
arose Hfirayyagarbha, the vital air of all beings. Now the ques- 
tions arise, *Who is the creator of the water which has been: 
depicted as coeval with H iraņyagarbha ? And what is the 
cause that led to the rise of Hiragyagarbha from that water ?” 
Ithas been categorically stated by a RK of this hymn that 
Hiraņyagarbha is the ultimate begetter of this cosmic water 
together with the earth and celestial region.! The last one of 
these Rks has placed emphasis upon the fact that none but: 
Prajapati who is one and identical. with Hiraņyagarbha can 
create this universe, It deserves specific mention that the 
theory regarding the origin of the universe as propounded in 
these Rks has exercised profound influence in moulding the 
views of the author of the 7Manusazzhitz and the writers on the 
Paurāņika literature, It has been borrowed by them in fofo- 
and a clear understanding of it is essential for the evaluation 
of their conception ofthis problem of universal interest. 
It is with this end in view that we have: faithfully repre- 
sented the trend of thought which flashed in the mind 
of the Vedic seer in days of yore. It has been affirm- 
ed by Manu that at the beginning of creation the supreme 
spirit, Hiragyagarbha desires to create the things and He 
by His mere will produced water out of His own body. 
Thereafter He threw the seed into water.” That seed 
l. Mā no hirsijjanità yah prthivya yovā divam satya- 
: dharmajajana/ á ` RV. X, 121; 9a. 
2. So'bhidhyaya sarirātsvāt sisrksur vividhah prajah/ 
Apa eva sasarjādau tisu bijamavasrjat// MS 1,8. 
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took the shape of an egg which was as transparent and pure as 
gold. And it was as resplendent as thousand rayed sun.” In 
that egg Hiragyagarbha Himself was born and got the distinc- 
tive designation of Brahma, the grand-father of all beings, 
The supreme spirit (Hiragyagarbha) dwelt in that egg for a 
year and in His state of contemplation split that egg into two, 
halves?. Out of them Hiragyagarbha created the heaven and 
earth and between them the firmament?. Water sprang from 
Hiragyagarbha qua the supreme spirit and as such it has meta- 
phorically been stated as the offspring of Him. It is also 
called ‘Nara’ in consideration of its etymological meaning. 


The theory on cosmogony as elaborated 
in the Nāsadīya-Sūkta. 


The philosophical speculation of the Vedic seers regarding 
this problem of the origin of creation has reached the pattern 
Of perfection in the Wasadiya hymn of the Rgveda X, 129 which 
is one of most important hymns in the entire fleld ofthe 
Vedic literature both for its depth and maturity of reflection. 
“What is the ultimate source of the universe5 ?” is the burning 
problem which stirs the mind of the sage to whom this hymn. 
was revealed. In the course of enquiry, the sage starts with 
the speculation of the condition prevailing before the time of - 
creation. The grandeur and majesty of hymn cannot be ade- 
quately expressed through the medium of English by a person 
like me without any comment overit, At the very outset of 


1. Tadandamabhavaddhaimam sahasránsusamaprabharn I 
Tasmifijajāie svayam Brahma sarbalokapitimahah || 


: MS 1,9. 
2. Tasminnaņde sa Bhagavānusitvā parivatsaram | 


Svayamevātmano dhyānāttadaņdamakaroddvidhā Il 

? Ibid., 1,12, 
3. Ibid, 1, 13. = 
4. Apo Nara iti prokta apo vai narasinavah | Ibid., 1, 10. 
5. Ko addhā veda ka iha pra vocat Kuta ajara kuta iyam 
— visétib] — RV. X, 129, 6. 
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the hymn the sage gives the description of the condition 
prevailing during the period of dissolution bereft of all world 
of matter?. In that state of universal disintegration, the 
primal cause of this universe was not a mere imaginary unreal, 
for instance, like the hare’s horn. Because this world of 
existent is real in its nature and consequently it, cannot come 
into being from an unreal entity. It stands amenable to 
reason that the causal relationship cannot subsist between two 
things which are antipodally distinct from each other. The 
reality of this objective world is a felt fact and assuch it 
cannot owe its existence to an object which is non est in its 
essential nature. Inan analogous manner the primal cause 
cannot be affirmed as a reallike the soul. Neither it is pre- 
dicable as both real-cum-unreal owing to the inherent contra- 
diction involved in this conception. The two attributes, 
reality and unreality are exclusive of each other and the pres- 
ence of one employs the negation of the other and vice varsa. 
So their com-presence in the self-same entity is inconceivable. 
The consideration of this palpable fact renders it evident that 
there cannot be even the remotest possibility of identity bet- 
ween the primal cause and the world of objects as its product. 
It is a universally avowed metaphysical principle that causa- 
lity is indissolubly- linked with the idea of identity between 
the cause and its effect. Therefore, the conclusion becomes 
irresistible that the primal cause which existed at the initial 
stage of creation was neither real nor unrealand assuch was 
an ineffable and undefinable in its intrinsic character. It 
cannot be contended that the expression, “NO sat”; ‘neither 
real was existent! is intended to convey the absence of trans- 
cendental reality of the primal cause?. Since it will be tanta- 
mount to the admission of unexpressibility of the soul itself. 
To be more precise, the soul cannot be unreal entity. Now if 
it be denied of its transcendental reality also, the result will 
be that the denomination of its unexpressibility will come 


1. See, $. Br. 10, 5, 3, 1. 
2. RV. X, 129, 1. 
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to. be employed with equal propriety. If it be. good in 
defence, the expression, “He breathed even in the absence 
of'air'! in the immediate succeeding Rk evidently asserts its. 
existence. And consequently itis only the existence of nesci- 
ence which. is the object of this unqualified denial. But this. 
is.untenable; since in that event, the adjectival phrase ‘At 
that. time?? is bound to be superfluous.. Because even in the: 


empirical sphere this nescience is bereft of the transcendental 
reality; 


„Again the poser arises. The gross elements, namely, earth, 
air and light are possessed of empirical reality and this fact 
indisputably accounts their existence. And so the expression, 
«No sat” which signifles the negation of existence. involves 
contradiction. Butthisis without any rational foundation, 
since at that time (of dissolution) there was neither this phen- 
omenal world nor the firmament nor the heaven with its. 
graded organisation. In one word this universe was entirely 
out of existence. Besides, the familiar belief of the envelop- 
ment: of this phenomenal world by the basal elements like: 
ether, earth and so forth is inconceivable because the act of 
envelopment is invariably associated with the existence of 
the objects which can be actually enveloped. Ais: both the- 
agent and the object of envelopment were "hon-existent, so the: 
act of: envelopment i is bound to be-an ideal fiction. Further 
the idea of envelopment involves the- existence of the agent of 
envelopment in a specifically delimited space which may 
serve as its locus. But there was no such space which can: 
claim physical 'existence. This fact also renders the act of 
envelopment as an impossibility. "Moreover the consideration 
of this fact also renders it manifest that the envelopment of 
the phenomenal world by the basal elements is unthinkable. 
It.is the experience of pleasure and pain which provides the: 
motive power and acts as the condition in the matter of bring- 
ing about this envelopment indicated above. It moves'the basal 


1. ‘Anidavatam’ ati - RV. X, 129, 2: 
2. “Tadanim” ' ts s Tie. È 


CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by S3 Foundation USA 


COSMCGONICAL SPECULATION OF THE RGVEDA 33 


elements so that the envelopment may take place without coun- 

tering any impediment, To be more elaborate, this creation is. 
intended to make the experience of pleasure and pain by the 

individual selves possible, Therefore, the creation invariably 

presupposes the existence of the individual selves who are dire-- 
ctly effected by it in the shape of agreeable and dis-agreeable 

experience. And it is in event of the existence of this creation 

that this universe may be enveloped by the basal elements, 

But in the state of universal dissolution the individual selves 

due to the disappearance of their differentiating adjuncts are 

defacto non-existent. So the impossibility of the existence of 
the self as the subject of the act of enjoyment accounts for the 

absence of the condition of envelopmeat. Viewed in this light 
there will be found no incongruity in the averment of the 

impossibility of the envelopment. The sum and substance of 
the present discourse is that during dissolution like the objects 

of pleasure and pain the conscious subject as its enjoyer was 
also non-existent. An objection has been raised. It is true 
that the non-existence of the universe together with the besal 

elements as its (agent) of envelopment results in the denial of 
the existence of water also which is comprised within it. 

Yet it has been laid down in the Taiitiriya Samhita that the 
water was in existence at the beginning of the creation?. And. 
this may give rise to the doubt that the water existed during - 
the state of dissolution. Itis with a view to resolving this 
doubt the present RX* declares in an unambiguous term that. 
water with its immeasurable depth was also not in existence. 

The utterance of the Taiitiriya sawhitā above adverted to, 
should be construed with reference to with partial dissolution. 
in which the cosmic water remains in its all-pervasive nature. 


1. *Bhokturjivasya šarmāņi sukhaduķkhasāksātkāralaksa- 
nebhoge nimittabhūte sati tadavarakam tattvamavrn- 


*  uyat...." See, Sāyaņa on RV. X, 129, 1. 
2. ‘Jivandmupabhogartha hi srstib! / Ibid., 
3.. Apo va idamagre salilamasit| Taittiriyasamhita 7, 1, 5, 1. 
Ci. Apa evedamagra asuh// Br. Up. 5, 5, 1. 
4. RV. X, 129, 1. 
3 
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Now a fresh poser crops UP. This state of dissolution 
above elaborated, is admittedly a product in its nature and as 
such cannot be an accidental occurrence. It indisputably 
presupposes the existence ofa being endowed with the pote- 
ntiality of the universal destruction and bears the familiar 
denomination of death. It is on the previous existence of it 
that the subsequent act of dissolution may take place as the 
effect of its activity. But this line of thought is without 
foundation. It has been emphatically declared that the 
death was not in existence in the state above alluded tol. 
Itcannotbe contended that in the event of the non-existence 
of death, there must be immortality. And this will operate 
as an unimpeachable evidence in the favour of the existence 
of beings at that state. Butthere is scarcely any room for 
such speculation. It is unambiguously stated that in that 
period of dissolution there was not even immortality?. The 
recondite import of this averment may be expressed in a 
nutshell. The performance of Karman infallibly produces 
the experience of pleasure and pain. After the realisation of 
it, the cessation of Karman takes place as a normal state of 


~ affair. This irrevocably operates in the sphere of Karman in 
„an uniform manner. Now a stage is conceivable that all the 


Karman of all the beings of this universe ceased to function in 
identical unit of time due to their having produced the exper- 
ience of pleasure and pain in the different individuals. In 
this state of universal salvation, all the experience of pleasure 
and pain comes to an end and the entire universe appears 
to be bereft of any utility. This fact accounts for the emer- 
gence of a desire for universal destruction in the mind of the 
supreme spirit, viz. God. And a natural. consequence of it, 
the whole universe together with death are destroyed by Him. 
At it were the fact, then, what useful purpose would be served 


1. Namrtyurasid' ee RV. X, 129, 2. 
` Cf. Naiveha Kimcanāgra āsit] mrtyunaivedam āvrtam 


asit ; 
Br. Up. 1 2. 1. 
2. *Amrtam na tarhi.’ - RV. X, 129, 2. 
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by the death that is usually regarded as the destroyer of the 
beings? And how can be affirmed of the absence of death 
of beings due to its non-existence during the universal decom- 
position ? This view finds its echo in the utterances of the 
Kathopanisad “Both the Brāhmaņas and the Ksatriyas are 
merely victuals of the Absolute, And death serves the pur- 
pose of soup!””. The significance of this metaphorical expres- 
sion is that the entire universe together with death are 
annihilated by Him, 

Itcannot be argued that time as the substratum of all 
beings was in existence, Since it is clearly stated that there 
was not the awareness of the day and night due to the absence 
ofthesun and the moon respectively?. The denial ofthe 
day and night results in consequential denial of month and 
year constituted by them. In short it amounts to the unqua- 
lified denial of the existence of time whether conceived in its 
constitutive unit or in its totality. Again the doubt recurs 
in a fresh form. In the event of the non-existence of time 
how can the expression ‘Tadanig’ (at that time) occurred in 
the preceding ĶX be employed with propriety ? The answer 
is “It has been "used in a metaphorical sense”. It is after 
the actual creation of the universe the negation ofa thing is 
invariably made with reference to time. To be more precise, 
time becomes the determinant factor of negation. Analogo- 
usly during the period of dissolution the negation is made 
with reference to nescience by making it as the ultimate 
determinant of it. So as far as the aspect plāying the role of 
determinant is concerned, both of them stand on equal foot- 
ing. This fact is responsible for the indiscriminate use of 
the expression *Zadanim' to the exclusion of nescience. Vie- 
wed in the light of the delineator of negation, there appears 
an apparent similarity between them. And this accounts 


1. Yasya brahma ca Ksatram cobhe bhavata odanah/ - 
mrtyuryasyopasecanam ka itthā veda- yatra sah// 


Katha Up. 1, 2, 25. 


2. RV.X, 129, 9. 
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for the employment of the expression, "Tadānīm' in the lieu of 
nescience. Finally it is declared that the Absolute Brahman 
breathed. The word ‘Anz? which is the past tense of the 
verbal root ‘ana’ clearly indicates the existence of the Absolute 
at the stage of universal dissolution. Barring it all other 


` beings both sentient and non-sentient were non-existent. An 


objection has been raised. In the stage of decomposition the 
Absolute Brahman cannot become associated with nescience 
which is virtually non-existent like other things. If this be 
thefact,then, this nescience is completely identical with the 
primal matter (Mila Prakrti) as postulated in the sámkhya 
system of thought. Since it is the foundamental doctrine of 
thissystem that the primal matter is autonomous, real and is 
of the nature of the three qualities, namely, sattva, rajas and 
tomas. Now in the event of identity between tnem how can 
the reality of nescience be repudiated at the stage of the 
universal disintegration by the employment of the phrase, 
«No sat’? above adverted to. It is with a view to resolving. 
this doubt that it has been emphatically pronounced that 
with this nescience the Absolute Brahman remained as one 
and undifferentiated during disintegration?. It is true that 
the Absolute Brahman is detached and completely isolated in 
its essential nature and as such there is not the remotest 
possibility of any relation with the nescience. Yet as the 
nescience gets itself superimposed upon it, in an analogous 
manner its relation with the Absolute Brahman is.fictitiously 
imposed upon it. The illusory attribution of the relation of 
silver upon the shell bears out the truth of this contention- 
The consideration of this fact ultimately results in the denial 
of its reality. Again the doubt creeps in, If nescience (maya) 
becomes undifferentiated with the Absolute Brahman, then, 
as nescience is inexpressible in its nature the same will hold 
good with reference to the Absolute Brahman with equal 


propriety. “And as inevitable consequence of it, how can its 


1. See Sārikhya-Kārikā, 10-11. 
2. *Svadhayā tadekam’ RV. X, 129, 2. 
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reality be qredicated of by the expression, ‘Anidavatam’ already 
explained!, Besides in the eventofthe reality of the Abso- 
lute Brahman, this nescience (maya) also will be enlitled to 
claim as real entity due to its non-differentiation with the 
"former. And the objection will bound to recur, namely, how 
can its reality be denied by the expression, Wo sadāsīt ? These 
objections are devoid of substance. The supposed unity of 
the nescience (maya) with Absolute Brahman is mere appea- 
rance and originates in the absence of discursive knowledge. 
Buta close examination of their essential nature indubitably 
proves that nescience (maya) is neither real nor unreal nor 
even real-cum-unreal but is ineffable. The Absolute Brah- 
man on the contrary is endowed with transcendental reality. 
A fresh objection arises, The two expressions, “Anidavalam” and 
*svadhayz' signify Absolute Brahman and nescience (maya) re- 
spectively and indicate in the clearest terms that there are only 
two varieties of things, namely, (1)self, and (2) the universe 
ofphenomenon. If it were the case, then, what other things 
remain to be negated by such expressions "Nāsīdrajo' et seq? ? 
This doubt has been dispelled by the unambiguous declaration 
that beyond and besides the nescience and the Absolute 
Brahman, there was no other thing whether in the shape of 
the basal elements or their products. In one word beyond 
them, this phenomenal Universe and nominal entities were 
ipso facto non-existent?, 


It has been shown at a considerable length that this 
universe was non-existent during the period of dissolution. 
If it were accepted as true, then, how is subsequent origina- 
tion possible? The act of origination invariably presupposes 
the antecedent existence of its agent. If in order to obviate 
this objection, it is held that this Universe was also existent 
even before the act of origination, then, again it is bound to 
militate against the notion of origination. It is witha view 
. 4A. Vide Supra, p. 42. Laden ; 

2. RV.X, 129, 1. eec. 

3. *Tasmad dkānyanna parah kim canāsa. Jbid.,2. 
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to contraverting -this sceptical enquiry, it has been emphati- 
cally declared that before creation, that is, at the stage of 
disintegration, the basal elements and their product, namely,: 
the whole universe were enveloped by nescience which is evi». 
dently positive in its essential nature. It is remarkable that 
the monistic conception: of nescienee (maya) as a positive entity. 
has been entirely borrowed from this particular BA. The 
power of envelopment which has been attributed to nescience 
(maya) also figures prominently in the monistic Vedanta 
philosophy. This JVasadiya hymn may be regarded as the edifice 
upon which the fundamental conception of monistic Vedanta 
has been constructed This nescience ( maja ) is the material 
cause of the universe of phenomena: And during dissolution 
it remains undifferentiated with the nescience ( maya ). This 
is why it has been asserted that the universe remains enveloped 
by it before creation. And when this phenomenal world: 
becomes manifested from the envelopment of nescience: and 
partakes distinct form and name, this fact is called its coming 
into being. This view operates as the direct refutal of the 
doctrine which presupposes that the non-existents subsequently 
come into existence in the procession of creation. It is crystal 
clear that in accordance.to this RK, the creation presupposes 
the previous existence, "What originates in the course of 
creation is not a new thing which is familiarly believed as 
product remains implicit in its material cause during the 
state of disintegration and it becomes explicit at the period of 
origination. So the world appearance viewed. lying dormant 
in its material cause receives the designation of disintegration 
and upon its subsequent manifestation is conferred the name 
ofcreation. This nescience exists in and of itself with the 
potentiality of making the manifestation of the phenomenal 
iet a considered identical with the state of distintegration. - ` 
if the universe as the product of nescience, exists in it in 
an unmanifested form, then, what is the ground.for the denial 
of the physical world by the means of the expressions, “Nasi- 


6 rins td 
|. "Tucchyen&bhvapihitam yadasit — RV. X, 129, 3. 
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drajo’ et seq ? The answer is that this universe remained in 
the shape of nescience owing to the absence of differentiation 
from it. And this fact serves as the ground of its denial. But 
this cannot silence the opponent. Nescience has been held as 
the agent of envelopment and the universe as the object to 
be enveloped by it. So how there can be an identity between 
them? The answer is furnished in the following manner. It 
is true that in the empirical sphere there subsists the relation 
of subject and object between the universe and nescience 
(maya). Yet during the stage of dissolution, the universe 
remains unknown dueto the lack of its distinct name and 
form. And upon it, is grounded the affirmation of identity 
between them. This view has been borrowed by Manu in 
toto: The unknowability of the phenomenal world at the 
stage of dissolution admits up further exemplification. The 
water by becoming mixed with milk becomes incognizable. 
And in an identical manner the world order undifferentiated 
with nescience remains unknown and unknowable, Itisa 
felt fact that the diversity of this universe is endless to enume- 
rate. Its manifestation passes human comprehension, In the 
face of this apparent fact how can it be conceived to be enve- 
loped by the trifling nescience on the analogy of the envelop- 
ment of water by means of milk. Ifthe powers of nescience 
were considered as equal with that of milk, then, this nescience 
will frustrate the manifestation of this universe at the time of ` 
creation. This incongruity did not escape the consideration. 
Ithas been repeatedly declared that the inmost nature of 
nescience is neither real nor unreal. It is trivial in compari- 
son with other conceivable objects. Besides, it is positive in 
its essential character and is the material cause of this 
universe. ; 

Although during. dissolution the. entire universe as the 


product of nescience remains undifferentiated with it, yet it 


1. Asididam tamobhütamaprajtatamalaksanam/ 


as amanirdesyam prasuptamiva sarvatahj/ - 
s MS 1, 5. 
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(this universe) becomes manifested through the immeasurable 
power of penance of the supreme spirit, viz. God.” Itis 
worthy of attention that this penance is nothing else than the 
deliberation concerning objects to be created during the act 
ofcreation. This intrinsic nature of penance has been stated 
to be of the nature of supreme knowledge of God indispensable 
for the fulfilment of the task of creation.? It has been indi- 
cated that the deliberation of God is the cause of the regene- 
ration of this universe. “And why this deliberation takes 
place’? is the poser put forth by the sceptic. The answer is 
that immediately preceding the act of creation there arises in 
the mind of God a desire for creation. There is a deeper 
reason which accounts for the awakening of this desire in Him. 
During the final dissolution mind qua internal organ ceases to 
exist and becomes completely merged in nescience (maya). 
And it is in this state that the series. of moral and non-moral 
actions performed by the beings in their previous birth remain 
deposited in the shape of subtle impression in the mind taken 
in its universal reference. This residuum of impression 
engendered by performance of moral and non-moral actions 
ofthe previous birth lingers during the entire period of 
disintegration. And this virtually serves as the seed of the 
future resurrection of the universe.* As a pre-condition it 
immediately: precedes the final act of creation attributed to 
‘God. To be more precise, those moral and non-moral actions 
reachastage ready to produce their result in the shape of 
"experience of pleasure and pain by individual beings. It is 
l. ‘Tapasastanmahinajayataikam, 
i RV. X, 129,3. 
2. *Tapasah srastavyaparyālocanarūpatvarn” 
Sayana on Ibid. 
Cf. Yah sarvajfiah sarvavidyasya jiānamayam tapah; 
tasmād "etad Brahma nāmarūpamannam ca jayate. 
< Mundaka Up. 1,1,9: 
3. ‘Manaso retah prathamam yadāsit”/ ee 

> RV. X, 129, 4. 
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worthy of remark that the dispensation of the fruit of actions 
remains under the exclusive jurisdiction of Him. Now when 
moral and non-moral actions become ready to produce their 
results, it is but inevitable that the desire stated as the sole 
arbitrator in the situation above adverted to. For it is the 
act of creation which may occasion the experience of pleasure 
and pain as the result of moral and non-moral actions per- 
formed by the beings, Immediately after the appearance of 
desire for creation, deliberation regarding the things to be 
created takes place in Him. The desire for creation and 
deliberation are closely linked together. And in the succeed- 
ingstage He creates the universe. This process of creation 
has been restated and reaffirmed in the Taittiriya Arapyaka 
also. We propose to quote the views expressed there in for 

the sake of comprehensiveness of the present treatment. It 

declares, **He desired to be born in beings endless to enume- 

rate: and with this end in view He practised penance and by 

practising penance He created all these things.!" The authen- 

ticity of this view stands corroborated even by the evidence of 

supersensuous intuition of the Yogins.? After a profound 
deliberation what becomes revealed to them is that by the 
bond of the moral and non-moral actions the whole universe 
isbound. To putitinthe plain language, the origination, 
and existence of this material world are entirely governed by 
the law of Karman. This Karman perse is viewed as the unmani- 
fested cause of this universe. As the minute seed contains 
within itself the possibility of the birth of a huge tree, in like 
manner Karman is regarded as endowed with the potentiality 


.of manifesting the whole universe in the course of its enrol- 


ment. Butso long the actual process of Karman remains in 
abeyance, it receives the denomination of the unmanifested 


cause of the universe. 


1. 'So'kamayata bahuh syām prajāyeyeti sa tapo'tapyatā 
sa tapastaptvedam sarvamasrjata yadidarn kir ca 
Taittiriya Āraņyaka 8, 6. 


. *Hrdi pratīsyā kavayo manisā” 
2. ‘Hrdi pratisy: eth BV. X, 129, 4. 
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The sum and substance of what has been said is that nesci- 
ence, desire and moral and non-moral actions are the cause 
of the universe. The modus operandi of these three factors of 
creation is inconceivable and incognizable. They produce the 
whole universe together with the upper and nether regions with 
‘aspeed unimaginable by human mind. In this respect it 
may be compared with the speed of the solar light. To be 
more precise, as the light proceeding from the solar region 
pervades the entire universe within a few moments, in an 
identical way the three factors above adverted to, operate to 
‘bring this phenomenal world into existence. The speed of the 
origination of this universe, which is comparable with that 
of lightening, is responsible for confounding the human mind 
in the matter of determining the respective priority and post- 
eriority of the creation of the three worlds, namely. the earth, 
firmament and heaven. The doubt has occurred in the mind 
ofunreflecting, which of them was created in the first insta- 
nce? The apparent simultaneity of the manifestation of this 
creatiori is grounded on the operaticn of nescience, desire and 
moral and non-moral actions, And the nature of this opera- 
tion remains impenetrable mystery. The created products 
have beeu distributed under two heads, namely, (i) the 
individual self as the subject of the experience of pleasure and 
pain, -(ii) things which are the objects of pleasure and pain, 


“that is, the five elements!.- The long and short of the matter 
is that God has created the entire universe. He has entered 
into it? and manifested His ownself under two classes, as 


the subject of the experience of pleasure and pain immediately - 
before referred to and. the objects of this pleasure and pain. 
"This has been corroborated by the utterances of the Upanisads 
which will be treated of in the sequel. Itis worthy of atten- 


bject of experience of 
1. *Retodha āsanmahimāna asan’ | : E 
den e d sm RV. X, 199, 5. 
.2. 'Tatsrstvà tadevanuprüviéat wt 

d ANG ; Taittiriya Aragyaka 8, 6. 
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pleasure and pain occupies the superior status and its objects 
are accorded an inferior onel. 


The JVzsadiya hymn, has repeatedly emphasised that the 
genesis of the universe is recondite and mysterious and as such 
is not comprehensible by the human intellect. The problem 
of creation is a conundrum about which even the denizens of 
heaven have remained in the dark. The order of the creation 
of the five elements precedes the birth of them (gods). Soit 
is deducible that due to their subsequent origination, they 
cannot pretend to offer a rational explanation regarding the 
material and efficient cause of the phenomenal world. In 
the last BK of this hymn, it has been proclaimed that 
God has created this creation. He sustains and preserves 
this creation. He is both the material and efficient cause 
of it, Incidentally the idea of the sārhkhya and Mimamsa 
systems of thought on cosmogony have been hinted at 
and controverted. We reserve a separate chapter for an 
elaborate consideration of the view of the sarmkhya 
philosophers together with. that of the thinkers belonging 
to the other schools of Indian philosophy. , 
Section II : Reflections on the genesis of the creation in 

the Minor Cosmogonic hymns of the 
Rgveda. 4 


In the hymn (X-72) consecrated to the Gods, it has been de- 
clared that deities as a class were generated by Aditi, the 
daughter of Daksa. Now in this process of generation the 
deities came into being from Brahman as causa materialis. 
This Brahman appeared as an unreal entity as it was bereft of 
name-and form. The deities, on the other hand are endowed 
with distinct name and form.? This became a centre of con- 

1, *Prakrtisca praiijiādrstāntānuparodhāt” 

i Brahmsiira 1, 4, 23. 
2. . Cf. ‘Asadva edamagra āsittato vai sadajāyat” miza 
MK T aittiriya.U p. .2, 7. 
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troversy : “How can an unreal be proclàimed as the material 
cause of the real?? The incompatibility is too obvious to 
require elucidation. A thing cannot be produced from 
nothing. The answer has been purveyed by mo seers of the 
Chandogya Upanisad.! The unreality or nothingness above 
referred to implies implicit and undifferentiated state, If it 
were true, then, how the generation of the deities can take 
place from Aditi? The answer is clear. Aditi serves as the 
i vhich the deities all and 
substratum par excellence resting upon v 
sundry find their emanation. The attempt has also been 
made to evade this apparent incongruity by holding that 
Aditi sprang from Brahman and from her were generated the 
host of deities: The process of creation rolled on. The next, 
stage witnessed the birth of the different quarters and after 
them the trees were born in order of succession. Thereafter 
the earth was generated from the trees and the different quar- 
ters again originated from the earth. It appears as a paradox. 
The quarters have been asserted as produced from Aditi and 
again it has been that the quarters were brought into existence 
from the earth. This enigmatical statement reaches a climax 
when it is affirmed that Daksa was born from Aditi and Aditi 
in her term was born from Daksa ? This admittedly demands 
“a rational answer intelligible to the (average) rational mind. 
Since this reciprocal generation is repugnant to the logic sense 
of even of the laity. The conception of the law of causation 
invariably implies two terms related as cause and effect to 
each other. Yaska, the celebrated author of the Nirukta has 
cleansed the issue. He has opined that this RX admits up 
two-fold interpretation. It may either signify that Aditi was 
‘born from Daksa or Daksa from Aditi. It is plausible that 
Aditi represents the transcendental and universal Atman. 
And this fact accounts for the birth of Daksa from her. Con- 
versely Daksa also may be regarded as the embodiment of thé 
transcendental and universal Atman and the consequential 
creator of Aditi, In other words they are the self-same supreme, - 
1. *Sattveva somyedamagra asit? Gh. Up. 6,2,2- 
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the transcendental and immanent spirit. Therefore, the 
charge of irreconcilability against the present RK is the out- 
come of the flippant and slipshod thinking. In this way all 
the apparently conflicting ideas usually encountered in the 
Vedic literature are amenable to reconciliation on the basis of 
spiritual significance. 


In the Ria-sīkta of the Rgveda (X, 190) the order of crea- 
tion has been set forth with admirable precision. The supreme 
Being qua Brahman practised severe penance with a view to: 
bringing this Universe into existence!. It is immediately 
after the performance of it, that Ria and Satya took their 
birth. The expression, “Ria” signifies true mental deliber- 
ation and Satya, utterance of true speech. It hasalready 
been referred’ to that the penance in the present context 
implies mental act regarding the essential nature of the things. 
to be created during the process of creation”. It is a pleasant 
surprise to find that this view regarding the nature of penance 
has been corroborated by the utterances of the Āraņyakas. 
and the Upanisads®. Another view is that Ria and Satya 
were born from the self-luminous supreme spirit which is. 
the material cause of the phenomenal world. This view 
is not materially different from the one above alluded to and 
has been expounded ata considerable length in the course of 
the present discourse. In the succeding stage day and night 
were generated. After them the ocean and firmament came 
into existence. Next to it, time was created and after which 
allsorts of beings both sentient and non-sentient were brou- 
ghtinto being. And it is declared obiter dictum that God is- 
the supreme Lord and director of all things. Finally He- 
created the sun and the moon together with the earth, firma- 


l. Fide Supra, P. 47. 
Cf. ‘Tapastaptvedam sarvamasrjata” 
Taittiriya Āraņyaka 8, 6. 
2. Vide Supra, P. 47. 
9. *Yasya""jiānamayam tapah’ 
: Muņdaka Up. 1, 1, 9. 
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ment and heaven; the last of which is of the nature of the 
eternal bliss... It is worthy of remark that under His direction, 
exactly similar order of creation will take place in the cycles 
yet to come. There is a complete uniformity and homogeneity 
jn the order of creation which takes place at the termination 
of each period of universal dissolution. God as the supreme 
Lord of the whole universe cannot arbitrarily alter or introduce 
novelty in the order of creation which succeeds one after 
another. 


The hymns! which have been dedicated to Vifvakarman 
abound in profound speculation on the origin of this cosmic 
order, The term *'Vifeakarman" is expressive of two distinct 
significations (1) Vifvakarman is the son of Bhuvana, a well 
known Vedic seer and (2) Vifvakarman is numerically identical 
with God as the creator of the universe. It has been unequi- 
vocally declared by the hymn that Vifvakarman, as the son of 
Bhuvana, offered the entire universe as sacrificial offering 
into fire. Thereafter, he himself entered within it?. He is 
also the begetter ofthis universe, both visible and invisible. 
so it is apparent that he assumes two different physical 
bodies, namely, one for the view to consigning it to the fire 
and the other for performing the function of the begetter of . 
this cosmic order.? That seer, Vifvakarman desired riches in 
the shape of heaven. He enveloped the fire by means of the 
universe and ultimately entered the inferior order of beings, 
offered as offerings to the fire by himself. That is to say that 
averment of his entry' within the beings is tantamount to the, 
affirmation of his entry within thefire. Now Vifvakarman, 
bearing the designation of God above referred to destroys the 


l. RV. X, 81-82. 
2. *Vi&vakarmà sarvamedhe s: sarvāņi bhūtāni juhavām 
caküra sa ātmānam apyantato juhavām cakāra” 


) Nirukta 10, 26. 
„3. ‘Sa ekadha bhavati” i 


| Ch. Up. 7, 26, 2. 
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seven cosmic orders at the time of dissolution. This has been 
metaphorically equatted with the act of offering into the 
sacrificial fire. He is omniscient and perceiver of the super- 
sensuous objects. Heis not only the destroyer of all beings 
but He is also the supreme creator. He is one and there is 
no egual to Him. At the beginning of creation He desired to 
multiply Himself. The desire for the experience of pleasure 
and pain also arose in His mind. Consequently He veiled 
His transcendentalaspect which is bereft of association with 
worldly existence. And He finally entered within beings 
created by Himself and received the denomination of indivi- 
dual self. 


The intended import of the present hymn is that Vifzakar- 
man qua God destroys the whole creation during the period 
of dissolution. - Thereafter, owing to the presence of the divine 
urge for creation, He actually brings the different cosmic 
orders into existence. In.the ultimate stage He enters into 
them and thereby serves as the raison d,etre of the conception 
of the individual self. A pertinent doubt crops up. The act 
Of procreation set down to Vifvakarman qua God cannot be 
possible, since the idea of creation presupposes a locus for the 
support of the creator and the existence of the basal elements 
as the causa-materialis of the things contemplated to be created. 
To take a concrete instance. "A potter desirous of making an 
earthen pitcher takes his seat in a distinct space and moulds it 
by means of unbaked clay. Now in the light of this finding, 
it may be asked, “What was the basis of support of Vifvakarma 
qua God during His act of creation of the earth, firmament 
and heaven? What was their basal element qua material 
cause? How the basal element itself came into existence ? 
Was it real or unreal"? Both of these two hypotheses are 


mutually incompatible. Since in the event of its reality, it is 


1. *So'kāmayata bahuh syām prajāyeyeti sa— 
tapo'tapyata sa tapastaptvedam sarvamasrjata— 
adidam kim ca tat srstva tadevānuprāvišat. 
i AER T aiitiriya Āraņyaka 8, 6. 
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bound to militate against the conception of non-dualism Which 
has been unequivocally recognised in the Vedic hymns. Simi- 
larly its unreality will equally be fatal in the matter of regard. 
ing it as the basal element of the earth, firmament and heaven 
which are obviously real in their essential nature, It isa 
universally avowed fact that there must exist similarity bet- 
ween the material cause and its product. These questions of 
great moment have crept in the minds of the seers. They have 
offered rational answers intelligible to the rational minds, The 
seers of the Vedic hymns have anticipated all these possible 
and actual doubts. It has been unambiguously declared by 
them that Vifvakarman gua supreme Lord is of the universal 
form.! The visible and invisible universe are manifestations 
of - this super-divinity. The consideration of this unique 
characteristic of Him evidently evinces His marked distinc- 
tion from a potter and like other artisan. So the question of 
adistinct location and so forth associated with the idea of 
human mechanic above alluded to is not entertainable in the 
present context. Vifvakarman qua the supreme Lord, owing 
to the presence of His majesty incomprehensible by the ave- 
rage mind, dispenses with the utility of basal element and the 
like indispensable for a thing to be made by human workman- 
ship. It has been proclaimed by the hymn that His eyes, face, 
< And it is to this omnipotent. 
|. dissolution of the universe 


His ever-agile feet. He has created heaven 
there is no rival creator of Him. 


eator of universe, The self- 
ubjected „to a more detailed 
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examination in order to render the position intelligible to the: 
average mind. The mystery of creation has been sought to be- 
explained by resorting to the method of question and answer.. 
Ithas been averred that a person, intending to constructa 
massive building, procures a huge tree from the forest. He: 
cuts it into the shape of pillar so that the entire structure: 
may rest upon it. But in the present context the following 
questions creep up in the mind : “What was the nature of 
the forest from which tree was fetched with a view to shaping. 
the earth and the heaven ? What was that tree which served 
the purpose of basic material of the earth and the heaven? 
What was the location upon which the supreme God rested, 
while bearing the burden of the universe!" ? Itis in the 
Taittirzya Brahmana that these queries have been answered. 
“Brahman was the forest, Brahman was the tree out of which: 
the supreme God fashions the earth and the heaven?". The 
underlying significance of this assertion lies in the fact that 
the supreme God qua Brahman is both the material and aux- 
iliary cause of the universe?. It is an indisputable fact that. 
the body of the spider normally gives birth to its cubweb. 
This cubweb in its term ultimately enters within the body of 
the spider from which it has emanated. The act of appear- 
ance and disappearance of the cubweb from the self-same 
body of spider renders it evident that the latter stands invested. 
with the status of the material and auxiliary cause with refer- 
ence to the former. It is one of the fundamental presupposi- 
tions of the sārhkhya and the monistic Vedanta that a thing 
originates from its material cause and also -returns within it 
after its destruction. So the origination and destruction of 
a product are universally sought with reference to its mate- 
rial cause. It is by means of an auxiliary cause that a pro- 


duct becomes sustained. It has already been proclaimed by 
= InN S 


1. . RV, X, 81, 4; and Zdid., X, 31, 7. 
2.. “Brahma vanam Brahma sa Tus asit 
to dyāvāprthivi nistataksub.' keles; : 
aa | Taittirīja Brahmana 2, 8,9, 6. 
3. Vide Supra, p. 51. < ; ts dS 
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the seers of the Upanisads that during the creation, this 
phenomenal world emanates from the supreme God gya 
Brahman. And within the self-same supreme God it enters 
at the time of dissolution.t Now it is on the analogy of a 
'spider and its cubweb, that the supreme God qua Brahman. 
has been accorded the status of the material and the auxiliary 
cause with reference to the universe. The consideration of 
this fact has induced the seer to attribute both the material 
and auxiliary cause to the supreme God qua Brahman by 
means of metaphorical utterances. 
In the beginning of creation, Vifvakarman created water. 
"This statement has been corroborated by the utterances of the 
T aittiriya samhita® and the Manusawhita.* In the next stage, 
He generated the earth and heaven, floating on the surface of 
water. And thereafter He converted them into a solid mass 
and brought about their expansion. It has again been pro- 
claimed'by the seer that prior to the creation of other things, 
the water bore this Vifvakarman qua supreme God like an 
embryo.* This embryo has been represented as a pantheon 
of all the deities taken collectively. And inthe navel of 
that eternal and unborn Vifvakarman has been placed an egg 
‘which is repository of all beings. A novel version has also 
heen given of the account adverted to above. Brahman, who 
` lies beyond the sphere of birth remains in a state of -sleep 
“Over the surface of water created by him. And itis in this 
cosmic water that the universe which is the abode of all 
beings and which manifests itselfin the shape of an egg, has 
been placed on it. This view bears close affinity with that 
indicated in the hymn dedicated to Hirazyagarbha. It has also 
been referred to in the clearest terms by the author of the 
"Manusashitz.5 We have already elaborated this position in 


Cp. Sarvabhūtāni kaunteya prakrtirņ yanti māmikām/. 
kalpaksaye punastāni kalpādau visr jāmyaharņ. | 
BGI 


-9. “Ane idar ? sale 

* ‘Apo va idam ‘agre’. Laittiriya satkhita 7, 1, 5, 1. 

3. “apa eva sasarjadau’, a MS. 1, 8. 
4. Vide Supra, p. 34-35. 
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the course of our exposition of the hymn dedicated to Hiragya- 
garbha.! So we refrain from further elucidation which is 
bound to intend slavish reiteration, It is worthy of remark 
that this Vifvakarman is numerically identical with the supreme 
God as the creator of the entire universe. So weshould guard 
ourselves against the confusion which is likely to occur due to 
the employment of the expression, 'Vifvakarman* in both the 
Rgvedic hymnsand the Paurāņika literature. In the Puranas 
it has been stated that Vifvakarman is the son of Tastrā and is 
the chief architect of the building. It is worthy of remark 
that the Vedic scholars of Europe owing to the lack of their 
familiarity with the cultural tradition of India have failed to 
comprehend the philosophical doctrine which remains enshri- 
ned in the cosmogonic hymn of the Rgzeda. They have taken 
itin its literal sense without making any attempt for the de- 
termination of its deep implication. They have compared 
Visvakarman with an ordinary designer ofa building.? The 
metaphorical utterances of the seers have confounded those 
Vedic scholars and have checkmated their efforts in the matter 
of making a serious probe in the signification of the hymn 
under examination. We have explained at great length that 
there is an another idea lying throughout all the cosmogonic 
hymns of the Rgveda. The seers of these hymns are positive 

that this universe is not a spontaneous creation. On the con- 
trary it is the manifestation of the supreme divinity which is 
one, Hehas no coequal And itis from this intelligent 
principle that this universe has emanated and owes its existe- 
nce, This supreme God-head is both the material and auxi- 
liary cause of it. Besides this, the universe is evanescent and 
ephemeral in its character. Itis characterized with the lack 
ofreality. Itis owing to this very reason that the Vedic 
seers did not attach importance of determination of origin of 
the universe. And as a result of it, apparently conflicting 
doctrines were advanced by them which are reconcilable in 
the matter indicated above. 


1. Vide Supra, p. 32-35. A rs 
2. A. A. Macdonell: Vedic Mythology, p. ll. - 
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CHAPTER II 


COSMOGONICAL ACCOUNTS AS GIVEN IN 
"THE ATHARVAVEDA, THE BRĀHMAŅAS 
AND THE UPANISADS 


Section I: Cosmogonic view as recorded in the 
J Atharvaveda. 


We now propose to give a succinct representation of 
"the conception of the origin of universe which remains 
wrapped in the hymns of the Atharvaveda. It deserves to be 
stressed at the outset that Dr. M. Winternitz has shown 
flippant attitude regarding the philosophical value of the 
cosmogonic verses of this-particular Veda,? A sedulous study 
of the problem of cosmogony, as has been treated of in: 
the Atharvaveda, will give the light direct to the assertion of 
the celebrated Vedic scholar. It is desirable that in the 
intellectual sphere, mind should remain unfettered and 
untrammelled by predilection and prejudices. Thelack of 
realisation of this brute fact has resulted "in masquerading 
truth with alllits obnoxious aspects.. We are not holding brief 
in favour of any cherished dogma or notion. Our sole and 


_ supreme concern is the discernment of truth. And the present ' 


dissertation is an attempt in that direction. 

= In the hymn dedicated to Time (X. ala), the seer has declar- 
_-ed'in bold accents that Time is identical with the supreme 

spirit? So the assertion of the Kala-hymn that this universe 


. l See, M, Winternitz : Ti : - 
asa o A History of Indian Literature; 


2. AV,XIX,53. . - 
Cp. Vis III, 17; 25; (bid., V, XXXVIII 58, 
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has originated from Time is eguivalent to maintain that itis 
the manifestation of the supreme divinity. This Time qua 
the supreme pervades the entire universe. Owing to its ins- 
crutable nature, it has been metaphorically affirmed as identi- 
cal with a steed and the sun. This Time has begotten both 
the sentient and non-sentient beings.! Itis an ubiquitous 
principle Time has engendered the heaven. Time has 
brought into existence the. cosmic order with all its different 
gradations. That which has been created in the past and that 
which is destined to be created in the future, remain sustained 
by this time as their substratum. Time is the begetter of 
Prajapati, Brahmān.? Water was generated from Time. And 
this view has found full-throated endorsement in the latter 
"works on the dkarmafāstras. We had occasion to refer to this 
pronounced affinity of conception by adverting to the hymns 
of the Rgveda and the utterance of the Manusamhita®. 


We cannot abstain from making a digression which is 
essential for the thoroughness ofthe present treatment. The 
conception ofthe Atharvana seers that Time has engendered 
the universe, has exerted a profound influence on the subse- 
quent speculations on the problem of cosmogony. In the 
Mahabharataithas been stated in indubious terms that this 
world order has emanated from Time which is withouta 
beginning or an end. The origination, preservation and the 
ultimate destruction of this phenomenal world take place in 
"Time.+ It has been repeated ad nauseam that Time is omni- 
"present and at the same time omnipotent in its essential 
nature. The whole cosmic order remains enchained in its 
ever-revolving wheel. It moves ‘on incessantly. It the Bhaga- 
vad-Gita it has been identified with the Supreme, who has set 


See, Ibid. Vis. V, XXXVIII, 55-56-57. 
AV, XIX, 94.” — 

Vide Supra p. 94. 

Mbh. Santi Paroa, CXXXIX. 49-59. 


1. 
2 
3. 
4 


CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by S3 Foundation USA ` 


54 A PHILOSOPHICAL STUDY OF THE NARADIYA PURANA 


out to destroy the whole creation. Apart from its position 
of great moment in the Vedic and Paurāņika literature, its 
importance has been recognized in the different branches of 
Indian philosophy. The Vaisegika metaphysicians have affirm- 
ed that Time is efficient cause (Nimitia Karaga) of all concei- 
vable varieties of products. Itis the sustaining substratum of 
this cosmic order with its different gradations. In the monis- 
tic metaphysic Time, however, has been regarded as the mere 
relation:between consciousness qua Brahman and” nescience. 
The adherents of the Yoga system of thought, on the other 
hand, have repudiated the independent entity of Time They 
have categorically asserted that it is a mere ideal construction 
and as such unreal in its essential nature. The conception of 
Time owes its origin to the mental amalgamation of conti- 
nuum of moment felt by person in normal course of life. The 
problem of reality and unreality of Time and its importance 
in the architectonic plane of Indian philosophy are beyond 
the boundary of our present enquiry. So it desists with great 
reluctance from an elaborate consideration of this problem. 
Our sole purpose is to bring home the fact that the genesis of 
‘the different problems of Indian philosophy deserves to be 
` traced back to the Vedic literature. The absence of the 
realization of this devious fact is bound to render the treat- 


- "ment of any problem of In thought scrappy and desultory 
in its character. 


-- The Rokita hymn of the Aiharoaveda? also contains ei: 
ation of the question of the genesis of the universe. The 
1. Kālo'smi lokaksayakrt pravrddho- 
lokān samahartum iha pravrttah || 
Tte'pi tvā na bhavisyanti sarve : 
 ye'vasthit&h pratyanikegu yodhah [e — 


| BG XI, 32. 
ins izd kālo dhata'ham viévato’mukhah Il 
I Tan C 70^ ag m 
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expression, ‘Rohita’ signifies the particular deity bearing the 
resplendence of the rising sun, Or it refers to the chief speed 
of the sun-god, which has been ultimately metamorphosed 
into a deity. Butit should not be lost sight of that the same 
synthesizing spirit permeates this hymn also and as a result 
of it this Rokita has been identified with the supreme god- 
head. So there can be no incompatibility, when the verses 
which extol the extraordinary exploits of Rokita, proclaim 
that the whole cosmic order has been engendered by Him. 
All the varieties of the celestial and terrestrial beings have. 
been asserted to be abiding in this Supreme being bearing 
the désignation of Rohita. The eminent Vedic scholars of 
Europe have taken for granted that the attribution of the 
act of creation to distinct deities is irreconcilable. We have 
repeatedly shown the hollowness of their contention. It is — 
a matter of serious regret that a few Vedic scholars of 
India have dittoed their findings. But a distinct change has 
come over in the mind of alumni of modern universities and 
academies of India, They have set out to reassess and reval- 
uate the results reached by the antiquarians and Indologists 
of Europe and America. 


Section II: A Brief Survey ofthe Cosmogonic Accounts 
‘of the Brāhmaņas and the Upanigads : 


We now intend to make a study of the problem of cosmog- 
ony as has been elaborated in the different Brāhmaņas. It 
deserves mention that, in spite of all appearances to the 
contrary, there is an underlined synthetic idea which perme- 
ates the different theories on cosmogony propounded in the 
different sarikitās and Brahmayas which pass under the designa- 
tion of Vedic literature. The account of creation recorded 
in the Satapatha Brākmaņa coincides with that given in the 
Hiranyagarbha hymn of the Rgveda?. It has been declared in 


l. See, M. Winternitz : A History of Indian Literature I,- 
p. 153. 5 
2. Vide Supra, pp. 32-35. 
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the Satapatha-Brahmaya' that before creation, the whole 
universe remained undifferentiated and identified with 
‘waters. The vast sheet of waters wrapt the entire earth 
together with its inhabitants. The presiding deities of the 
"waters. desired to get themselves manifested into the form of 
this universe with its manifold diversities. This constant 
` desire produced a sense of weariness in their minds. They 
began to practise penance which is of the nature of mental 
“Survey conceraing the objects to be brought into existence”. 
And as a result of it, a golden egg was born and began to 
‘float upon those waters for one complete year. Thereafter, 
-a corporeal male person was born with the denomination 
' of Prajapati. This Prajapati split the golden egg into two 
parts. Owing to the bifurcation of this egg, Prajapati 
became deprived of his habitation. And so he held the cleft 


‘egg and again began to float upon those waters for another 
complete year. 


Now after the elapsion of one complete year, Prajapati 
. became desirous of uttering distinct words. He articulated 
the three words, namely, ‘bhih’, ‘bhuvah’ and “svah” which 
‘ultimately underwent the transformation into the shape of 


‘the earth, firmament and heaven. The process of creation - 


moved on.. And the five letters: constituting ‘bhith’, ‘bhuvah’ 
and tsvaļy were again transformed into the five seasons. After 
‘the passing away of one complete year, Prajapati left the egg 
androseup from the water by supporting the earth, firma- 
ment and heaven engendering by Him, In the next stage of 
the creation he became desirous of creating the different. 
-orders of sentient beings. -And he carried out a mental survey 
“ofa projected plane of creation envisaged by Him. This 


contemplation enervated Him and He remained in the state 


ofquiescence, Then he begot the deities by means of his 


mouth and they became denizens of the heaven. “And after 
I. $ Br. XI, 1,6,1,11. = 
— 2. . Vide Supra, p. 
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it he procreated the demons by the lower of his body and 
they became the inhabitants of the earth. And in the succee- 
ding stage, He created the day and night and year. After- 
wards he created the fire-god (Agni) and the other deities. 


We feel compelled todilate upon a point which deserves 
more than a mere passing reference. The treatment of the 
cosmogonical problem in the Sashitas, Brākmaņas and Upanisads 
is not the outcome of mere abstract thinking of the sages and 
seers of ancient India. It has its own spiritual background 
which may appear as caviar to the general mind. The per- 
formance of the Vedic sacrifices accompanied by an elaborate 
process of its ritualism was placed on egual footing with the 
mental survey of it. It has been declared in bold accents 
that the temporal and spiritual advantages obtainable from 
the actual performances of the sacrifices can equally be secu- 
red by the knowledge and the spiritual contemplation of its 
true nature. The efficacy of conferring material and spiritual 
upliftment was equally shared by the performance of and 
meditation on the self-same sacrifice. And during the practi- 
sing of meditation the utilities of the materials of the Vedic 
sacraments were completely dispense with. In the course of 
this meditation the kings or potentates, who undertook the 
performances of the sacrifices, thought themselves as comple- 
tely identical with the whole cosmic order including heaven 
and earth. Not only this, even the animals which were 
"selected for the slaughter in the sacrifices were taken to be 
the embodiment of the entire universe. And this spiritual 
aspect of the sacrifice has received an elaborate treatment in 
the very beginning of the Brhadaragyaka Upanisad. It isin 
order to facilitate the meditation on the universal form of 
beings that the speculation on the origin of the ‘universe 
prominently figures in the Vedic literature. In the Upani-- 
sadic cosmogony two theories have been advanced to account 
for the origin of the universe, viz. : (1) materialistic: and (2) 
spiritualistic. In accordance with the materialistic standpoint, 
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the seers of the Upanigads have: declared that the genesis of 
the univérse may be sought in the following basal elements : 
(1) water, (2) air?, (3) fire, (4) space,* (5) non-entity®, (6) 
primeval egg, and (7) -vital air (prana), Andin conformity 
with the spiritual point of view it has been held that the 
whole creation has emanated from (1) the absolute Brahman 
qua soul and (2) Siva the supreme god-head. Now this appare- 
ntly conflicting account of the genesis of creation has con- 
founded the Vedic Scholars of Europe and their satellites, It 
deservesto be stressed that the seers ofthe Upanisads were 
not anxious to offer a rational explanation regarding the 
origin of this universe. Their sole concern was to reveal the 
truth that the individual self was one and identical with 
Brahman. The main theme of the Upanisadic philosophy is 
to prove the unreality of this phenomenal world. The 
phenomenal appearances can claim only phenomenal truth. 
Butitisthe Absolute Brahman which deserves to be conside- 
red as identical with the ultimate truth. Besides this, the 
. whole universe is evanescent and ephemeral in its essential 
nature. "Therefore, „the seers were not anxious in the least to 
distover the origin of things which speedily pass away out of 
existence, And this fact accounts for the averment of the 
Upanisadic seers that the universe has come - into existence 
from different varieties of causes, It renders it. evident that 
they did not attach evena whit importance to the question 
of the origin of creation, Therefore an attempt at a recon- 
ciliation of divergent. views regarding the genesis of creation 
will be a veritable case of pursuing the will-O'-the-wisp. 


EEUU TUNE 
x Br Up.V,5,l. 
': 2- Ch. Up. IV, 3, 1. 
8.” Katha Up. II, 5. UR 
„4. Ch, Up.19,]. . 
5. Taittiriya Up. II, 7. 
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Section III : The Sáznkhya Theory of Evolution of 
the Universe zd 


We have given a faithful representation of the views of 
the Vedic seers concerning the problem of cosmogony. We 
have also presented the underlying significance of the Upani- 
sadic conception of the origin of universe within a reasonable 
compass. We have also emphasized the fact that the mere 
reproduction of the utterances of the seers .of ancient India 
regarding the origin of creation is bound to fail to satisfy the 
inquisitiveness ofa philosopher or scientist of modern times. 
The problem of cosmogony was notstudied and investigated 
by the Vedic seers in the manner in which it is done by the 
thinkers of the present generation. It has already been 
referred to above that their speculation on the origin of 
universe was indissolubly bound with the problem of realisa- 
tion of their identity with the whole universe. So the 
treatment of cosmogonical problem in the Vedic literature is 

. a mere means to the realization of the Supreme end. 


The problem of the origin of this phenomenal order occu- 
pies the position of Supreme importance in the different — 
' systems of Indian philosophy. Every department of Indian 
philosophy is repleted with speculations on the genesis of 
creation. And it is obviously needless to mention that one 
system differs toto caelo from another in their fundamental 
viewpoint regarding the origin of creation. It will not be 
wide of the mark to hold that the speculation on cosmogoni« 
cal problem as recorded in the classics of Samkhya philosophy 
comes perilously close to the findings of the modern science. 
Besideds this, the Satnkhya conception of the origin of the 
universe has been borrowed in toto in the Pauránic literature. 
We are perfectly pursuaded that a correct “understanding of . 
the Sārhkhya position will facilitate a deeper probe into the 
‘cosmogonical problem as recorded by the authors of the 
Puranas. 3 ASS i 
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= The Samkhya philosophers are realistic in their philoso- 
phical conviction. They do not admit the unreality of the 
phenomenal world. On the contrary, they have given full- 
throated recognition to the existence of the objective reals. 
So with them cosmogonical speculation was not a mere 
hypothetical assumption or supposition, It constituted the 
very core of the Satbkhya metaphysics. The adherents of the 
Sārnkhya school sedulously set out to determine the genesis 
of the universe. They discovered that the whole material 
and psychical order of phenomena is constituted by the union 
“of three opposite forces technically called, sativa, rajas and 
tamas. These three constituent elements are in- perpetual 
conflict with one another and represent three distinct types 
of function, That is to say sativa, rajas and tamas stand for 
manifestation, dynamism and staticity respectively. ‘ There 
is a relation of interdependence among them. These three 
elements, which are also termed guyas, stand in need of 
mutual assistance at the time of producing an object, whether 
physical or psychical. The material and psychical order of 
creation manifests, moves and remains static, Consequently 
this has led the Samkhya philosophers to infer that the cons- 
tituent guyas must be of the nature adverted to above. When 
these guyas remain in the state of complete equipoise, they 
receive the designation of Prakrti in the Samkhya system of 
thought. This brakrti has been affirmed as the primal cause 
of the material and psychical order of creation. Īt incessantly 
undergoes evolution. _ Now immediately before the commen- 


cement of the evolution of Prakrti, the constant hostility . 


of its constituent elements remains in the state of suspension. 
In other words Prakrti remains in perfect. equilibrium. Even 

-in that state it undergoes transformation which is integral to 
‘its nature.. But it is worthy of remark that this transformas ' 

_ + tion is homogeneous in its character. That isto say, the 
Modification takes place from similar to similar. It is abso- 

= lutely bereft of practical utility. It does not bring about the 
experience of pleasure and pain or emancipation of the 
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spirit (Purusa). "This transformation of Prakrti is guided by 
an unconsious teleological necessity. The evolution of Prakriti 
takes place to serve two-fold purpose. In the first place, 
it renders the experience of pleasure and pain by Purusa. 
possible. - In the second place, it brings about the ultimate 
emancipation. Although Prakrti as the primal matter is. 
bereft of consciousness, every stage of its evolution is directed: 
to the achievement of the two purposes alluded to above. 


But on the eve of the creation of world order, both mate- 
rial and psychical, the state of equilibrium becomes disturb. d.. 
Asregards the external cause, which occasions this distur- 
bance there exists divergence of opinion among the Samkhya. 
philosophers. We refrain from an elaboration of their con- 
flicting viewpoints. This loss of equilibrium results in the 
preponderance of one particular guya over the others. The 
order of evolution finds its culmination in twenty four cate- 
gories enumerated below. Itshould be borne in mind that 
this Prakrti has no cause butitis the cause of all causes. 
The ultimate cause must be without a cause. Since endless. 
enquiry about the original cause of the universe is bound: 
to entail regressus ad infinitum. A brief outline of distinct. 
stages of evolution may be indicated as follows. The first 
evolute of this prakrti is mahat also termed buddhi, It means. 
intellect. It pervades all other evolutes and in it sattva ele- 
ment remains predominant. It is remarkable that intelligence,. 
feeling, willing and such other psychical phenomena have 
been affirmed by the Samkhya philosophers as the evolutes of” 
Prakrti, the primal matter. The immediately succeeding. 
evolute is designated egoity (Ahamkara). The egoity in its 
turn undergoes evolution into two different directions. It is- 
the evolvent of the five subtle elements (tanmatrzs), namely 
sound, touch, colour, taste and smell and the eleven organs. 
These organs include five cognitive organs (panca jiianendriyas),. 
five conative organs (Paiica Karmendriyas) and mind which is of 
the nature of both cognition and conation. The five subtle 
elements on their part are the evolvents of the five gross 
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elements, viz. ether, air, fire, water and earth. These twenty 
four categories form.the foundation stone upon which the 
formidable edifice of the Samkhya metaphysics has been 
constructed. The entire cosmic order including physical and 
psychical has been comprehended under the fold of them. But 
apart from these twenty four categories, there is the spirit 
(Purusa) which, however, remains static and falls beyond the 
sphere of evolution. It is of the nature of consciousness. Thus 
the primal matter (Prakrti) and the spirit (Purusa) are the 
ultimate entities which comprehend in them. The Supreme 
importance of matter, forming the basal elements of the 
universe, has been stated in the clearest term, Undeniably 
itsmacks up materialistic outlook. Itis universally admitted 
as the oldest philosphical system of thought. We had occasion 
to observe that it exercises the profound influence upon 
Pauranika literature. The cosmogonical problem as treated of 
in it, has been borrowed in toto from the Sārnkhya metaphysic. 


The sum and substance of the elaborate cosmogonical 
reflections on the Vedas, Bráhmanas and Upanisads may be 
set down as follows : (1) The universe is the manifestation 
ofthe Supreme and as such is destitute of an independent 
` existence of its own!. (2) The Supreme is accorded the status 
of both the material and efficient cause of the universe.? (3) 
"The process of the creation is uniformly and infallibly preced- 
ed by the performance of penance and spiritual contemplation 
upon the things intended to be created’. (4) The ultimate 
purpose of the creation of this universe is to make the experi- 
ence of the fruits of moral and non-moral actions of individual- 
selves possible.4 (5) The process of creation of the universe 
and that of its dissolution have been dealt with in one and 


l. Vide Supra, p. 33. 
i; 2. Vide Supra, p. 51. 
8. Vide Supra, p. 47, ~ 
_ 4. Vide Supra, p. 48. 
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identical context in order to emphasize the ephemeral chara- 
acter of it. The very fact of its ephemerality reveals that all 
endeavours tó determine the Ultimate cause of the universe 
are bound to be futile. It is not a worth-while goal to 
pursue. 
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CHAPTER III 
- GOSMOGONICAL SPECULATION IN 
THE NĀRADĪYA PURANA 
Section I 


It has been laid down in the Naradiya Puraya that Nārā- 
yana is the Ultimate Reality. He is imperishable, boundless 


and omnipresent. The whole universe is pervaded by Him?. | 


The expression "Mahā-Visnu' is a synonym of Narayana. He 
directs and guides the three accredited qualities, namely, 
sativa, rajas, and tamas. And in the beginning of creation, by 
means ofreciprocal interaction of these three qualities, He 
brings into existence the following three forms mentioned 
below. He creates Brahma as creator of this universe from 
the right limb of His body. He produces Visnu as preser- 


ver from His left portion and finally springs forth Rudra - 


endowed with the power of the destruction of this world-order 
from the middle.? "There is a divergence of opinion regarding 
the actual status of this Supreme Being which usually bears. 
the designation of Narayana. A section of” ancient mytholo- 
gists perfers to call Him by the name of Siva, and another 


view is to the effect that He is identical with Visnu. And : 


again another school of mythological thinkers believes Him 
to be non-distinct from Brahma.? "It is stated that Mahà- 
. Visnu is endowed with His characteristic power called Para. 
This divine power is the integral part of Him and as such it 
cannot be thought as dissociated from the latter, It exists in. 


l. Nārāyaņo 'ksaro' nantah sarvavyapi nirafijanah | 
Tenedamakhilam vyāptam jagatsthavarajangamam || 


i a J Nār I, iii, 2. 
2. Ibid., 3-5a; : 


3. Ibid, 5b-6a. 


CC-0. Prof. Satya Vrat Shastri-Collection, New Delhi. Digitized by S3 Foundation USA 


COSMOGONICAL SPECULATION IN THE. NĀRADĪYA PURANA 65 


Him in the same way as the power blazing inheres in fire. 
This is the primal cause of the universe. It admits of two 
divisions, namely, Vidyz (right cognition qua positive entity) 
and Avidya (wrong cognition qua negative entity).2 It is the 
pern cious and malevolent influence of the wrong cognition 
that this universe appears isolated from Mahavisnu, the ulti- 
mate reality. But with the dawning of the right cognition, 
the awareness of the complete identity between the two be- 
comes distinctly revealed. It deserves mention that Uma, 
Laksmi, Bharati, Girijā, Ambika, Durga, Candi, Maheévari,. 
Kaumāri, Vaisnavi, Varahi, Brahmi, Maya and Prakrti are 
only the different manifestations of the self same divine 
power.? Like Mahāvisņu, His power also permeates through. 
the universe in the form of its manifested and unmanifested. 
character. The primal matter (Prakrti), spirit (Purusa) and 
Time (Kala) are the outward expressions of this innate power 
of Nārāyaņa.* Narayana is pure and immaculate in His. 
essential nature. He is bereft of all the qualities. But in. 
the beginning of this process of creation the desire to. 
create appears in His mind and with this 
end in view He assumes the form of the primal matter, spirit 
and time5. In the next stage the equilibrium of the primal 
matter (Prakrti) becomes disturbed through the presence of 
the spirit (Purusa). And consequently the intelligent princi- 
ple (mahat) is brought into being. From this comes into 


1. Tasya saktih para visnorjagatkaryapravartini | 
Bhāvābhāvasvarūpā sā vidyavidyeti giyate [| 
Nar, I, iii, 6b-7a. 
2. Ibid., 13b-16a. 


9. Yathā harirjagad vyapi tasya šaktistathā mune | 
Ibid , 12a. 
4. Ibid., 17b 
Cp. Vis I, ii, 17-18, 24 
5. Ādisarge Mahavisnur lokān karttum samudyatah | 
prakrtih purusaéceti kalasceti tridha bhavet [| 
: Nar I, iii, 28. 
5 d ` 
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existence the principle of ego from which originate the five 
rudimental principles (tanmātrās) and the eleven sense-organs. 
The rudimental principles produce the five gross elements, 
namely, Paūcabkūtāni, i.e. ether, air, fire, water and earth. 
In this evolution of partaking the character of causal relation- 
ship each preceding generating element is the cause of each 
immediately succeeding one as indicated in the order set 
forth above?. And in the other stage Brahma who has been 
exclusively assigned with the function of creation, creates the 
Tamasa-sarga, comprising in it the animals of the lower order. 
Finding this creation devoid of the potency to achieve the 
ultimate goal of the spirit in the shape of experience of pleasure 
and pain, Brahma, the lotus-born, creates the gods endowed with 
the predominance of the element called sativa. He springs forth 
the human beings possessing the superiority of the element 
. technically termed rajas and after that he procreates His sons, 
Daksas who engage themselves with the task of creation. This 

world is completely filled up with these progenies of Brahma 
- namely God, demons and men?. There are graded organisa- 
tions of the upper worlds in seven distinctive forms, towit, 


-Bhith, Bhuvah, soah, Mahah, Janah, Tapah and satyam. These ` 


are situated one upon another insuccessive order. There 
«are seven nether worlds which have been enumerated in the 
following manner, viz., Atala, V itala, Sutala, Talatala, Mahatala, 
-Rasatala and Patala. Brahma also begets the inhabitants of 
these w-rlds. He creates their mountains and makes the 
‘arrangement of all the things which are necessary for the 
living. He locates the Meru. mountain in the centre of the 


—————————— 

l. Prakrtih Ksobhamapanna purugakhye jagadgurau | 
Mahan prādurbhudabuddhis tato ‘ham samavarttata [| 
Ahamkārācca süksmani tanmātrāņindriyāņica I 
Tanmātrebhyo hi jatani bhūtāni jagatah krte |] 
Ākāšavāyvagnijalabhūmayobjabhavātmaja | 
yathākramam kāraņatām ekaikasyo payānti ca || 


Ibid., 31-33. 


2. NarI, iii, 34-36. 
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universe, the abode of the divine spirits and places Lokaloka 
mountain'on the other extremity of the earth. Between these 
two mountains there are seven islands, These are as follows : 
Jambi, Plaksa, Salmali, Kufa, Kraufca, Saka and Puskara 
which are inhabited by the heavenly beings. These islands 
are surrounded by the seven oceans, full of salt, clarified 
water, curd, milk and tasteful water!. Besides Narayana 
and Mahavisnu, Vasudeva has also been called the ultimate 
Reality. He is the ultimate goal and the embodiment of 
Supreme knowledge This whole creation is the outer form 
of Him. He is absolute and performs the three specific 
duties of creator, preserver and destroyer. 


Section II 


The account of the origin of the universe as recorded by 
the author of the Naradiya Purāņa concurs with that of the 
Mahabharata?. The present section is devoted to an exposi- 
tion of the same for the sake of the thoroughness and compre- 
hensiveness of our treatment. It sheds a flood of light on the 

` problem of cosmogony. Once Bharadvaja approached the 
seer, Bhrgu and raised the following enquiries ; *Who is that 
Supreme Being out of which this movable and immovable 
universe consisting of the ocean, ether, mountain, cloud, fire, 
earth and water have emanated? In whom will they enter 
during dissolution ? How the beings inhabiting this universe 


l. Ibid., 37-94. 
2. Vāsudevātmakam sarvam jagatsthávarajahgamarn / 


eesutesquesn0esqueso 00029 9999080098 , o qredqesg ven0seq950080c00000  " "  4«0q0990 00099006 il 


sa eva dhata tripuriāntakašca sa eva devāsuraya- 


jüarüpah | 

sa eva brahmāņdamidam tata "nyanna ksūcadasti 
vyatirikiarüpam || 

Ibid., 81-82. 


3. Nari, XLII-XLIII Mbh Santi Parca, CLXXXII- 
. CXCV. 
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came into existence ? How the division in different castes 
took a concrete shape? How the canon for determining 
purities and impurities, virtues and vices came to be enuncia- 
ted? What is the mode of living of the living beings ? Where 
do they proceed after their death ? What is the nature of this 
world? And what is the nature of the other world? ? 

Bhrgu gave the following elaborate account regarding the 
genesis of the universe and.the successive order of its evolu- 
tion. He has categorically affirmed that Brahman is the 
causa materialis, of the whole universe. At the beginning of 
creation, manas (mind) was born from ignorance which is 
neither real nor unreal and as such inexplicable in its nature?. 
The consciousness qua Brahman becomes reflected in it. When 
manas (mind) receives this reflection, it is accorded the desig- 
nation of Manasa. It is the primal cause of this universe. Its 
glory has been eulogized in the Vedas and Upanigads. Itis 
withouta beginning and end. It has been regarded as with- 
outa beginning. Sinceits cause, namely, the ineffable and 
inexplicable ignorance is perse destitute of reality. The unreality 


of the cause of Manasa renders the determination of its pro-. 


venance impossible. The pure Absolute Brahman is immut- 
able and assuch cannot be regarded as the material cause of 
Manasa. ‘The law of causality presupposes that an effect to. 
be called an effect proper must have a real material cause, as: 
the place of its origin and return after destruction, The place 
of origin of Manasa has been attributed to unreal ignorance 
(ajāna). Therefore, ignorance due to its intrinsic unreality 
cannot comply with the fundamental principle of the law of 
causality. It is owing to this reason, it has been declared by 
the seer, Bhrgu that Manasa is without a beginning or æ 
1. Nar I, XLII, 1-4, 
2. "Asato' dhimano' spjata/manah .prajāpatimasrjataf 
prajapatib praja'asrjata Tadvā idam manasyeva 
^ paman pratisthitam yadidam. kifica..., 


6 Makanthaé tika on Mbh Santi Parva, CLXXXII, 
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destruction. Besides, due to its innate unity, it is indivisible 
in its essential nature. It is immutable and immortal. It is 
imperishable and eternal. It remains beyond the sphere of 
wax and wane. It bears the designation, the unmanifested 
one. The five gross elements spring up from it and return 
into it during dissolution. But consciousness as such 
remains beyond the sphere of origination and destruction. 
This Manasa created Mahat which is also called intellect?. 
This Mahat represents the individualselves taken in their 
totality. It is regarded as an adjunct (Upādhi) of Brahman 
and upon it is conferred the name, Hiranyagarbha. Mahat 
brings forth the Ego (ahamkara) as its immediately succeeding 
evolute, The Ego as such is also considered as equivalent with 
the mind. It remains pervaded by Mahat. From ego has 
emanated the firmament. This firmament generated water 
which in its turn produced fire and wind. The contact bet- 
ween fire and wind generated the earth. Then the self-born 
Manasa created a lotus endowed with celestial lustre. And it 
is from this lotus that Brahma was born who is considered as 
the sole repository of the Vedas.? Immediately after his 
birth, Brahma uttered the expression, ‘I am that Being’. This 
egocentric consciousness of Brahma serves as the foundation 
for conferring the name of Ego upon Him.* During that 


l. Mānaso nama yah pürvo višruto vai maharšibhiķ | 
Anadinidhano devastathā tebhyo' jarāmaraļj/ 
Avyakta iti vikhyātaķ sasvato'thaksayo' vyayah/ 
Yatah srétani bhūtāni jāyante ca mriyanti ca// 

Nar I, XXXXII, 19b-15a. 
Cp. Ya atma? pahatapāpmā vijaro vimrlyurvisoko 


vijighatso' pipāsah satyakamah satyasarnkalpah— — ` 


Ch. Up. 8, 7, 3. 
2. Sosrjatprathamam devo mahāntam nama námatab/ 
Nar I, XLII, 15b" 
3. Ibid., 16-18, z > 
4. “Khyatah so’ hamityagre vyāharattato” ham nama 
*bhavat” Br R Up. 1, 4, 1. 
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stage the body of Brahmā was built (constructed) by the. five 
material elements. The mountains became His bones, the 
earth took the place of His flesh and flat, the four oceans 
were converted into His blood, the firmament became His 
belly, the wind took the place of His breath, the rivers 
became His arteries and veins, the sun and the moon were 
converted into His eyes. His head reached the firmament. 
His feet touched the earth and His hands became extended 
towards different quarters, Even the seers who are the 
repository of spiritual enlightenment cannot measure the 
depth of His Majesty and glory!. This Supreme Being has 


brought forth the Ego for procreation of all beings including. 


animate and inanimate, mobile and: immobile. This highest 
Lord receives the designation of Vigņu and is also known by 
the name of Ananta (Infinite). The wicked with their paro- 


chial mind cannot imagine His boundless greatness. It is- 


from Him that this universe has come into being. 


There is a deep philosophical implication underlying these. 
observations of the sage, Bhrgu. Thesum and substance of 
his exposition of the problem of cosmogony is that Brahman 
pervades the entire universe. Heis both immanent. within 
and transcendent without it. This Brahman receives the. 


designation of Ia, sūtra and virāf, as represents three distinct _ 


orders of. sentient beings. Itis through these three different 
characters that Brahman permeatesand enlivens the whole 
creation. A doubt crops up. ‘Does Brahman permeate the 
universe by His one part alone or in His entirety ? To be more 
precise, is this act of permeation by Brahman confined to a 
mere part or whole of: Him’? 
1. Nar I, XLII, 19-22. 
. Gf, Agnir'mūrdhā caksusi tuU digah érotre 
> vagvivrttaica vedāķļ 
— Vayuh prāņo hrdayam visvamasya _padbhyam prthivi 
: Byegasarvabhütantarītma// 


The first supposition is 


Mundak Up. II, 1,4. 
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unentertainable, since the partial permeation will necessitate 
the assumption of other constituent parts of Him, And it is 
bound to militate against the Vedic utterances which categori- 
cally affirm the absence of the constituent parts of Him. The 
Upanisads also have reiterated ad nauseam the indivisibility of 
Brahman. The second hypothesis is equally untenable. The 
very conception of causal relationship involves that the effects 
arefinite and as such are susceptible of being pervaded of 
their cause, Now in the event of the permeation of the finite 
effect, namely, the universe by Brahman as their cause, will 
make Him equally finite. And the result will be that it will 
be at variance with the Vedic utterances which are repeatedly 
emphasizing the infinite character of Him. 


It is in order to resolve this doubt that Bharadvāja reques- 
ted theseer, Bhrgu to state precisely the magnitude of the 
firmament, the quarters, the earth and wind.” The answer 
given by Bhrgu is based on the consideration that the infini- 
tude of the effect leads to the conclusion of the infinitude of 
its cause. He elaborated this thesis by making reference to 
the concrete irstances. He averred that the firmament is 
infinite? It has its own grandeur and sublimity. In it are 
situated the fourteen worlds of distinct order. The moon and 
the sun cannot illuminate the space of the firmament lying 
beyond the radius of their rays. In that region of the firma- 
ment which is beyond the reach of the rays of the moon and: 
thesun, there reside the deities who areas resplendent and 
dazzling as fire and the sun. Even these selfluminous divine 
beings cannot perceive the limit of the firmament which is 
infinite in its dimension. In this illimitable firmament there 
reside in its graded spheres, hundreds and thousands of self- 


l. Gaganasya disam caiva bhūtalasyānilasya caf 
Kānyatra parimāņāni sanéayam chindhi tattvatah// 
Nar I, XLII, 24. 
2. AnantametadākāšarŅs:----...f 
Ibid., 25 a. 
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luminous and effulgent deities whose number is endless to 
enumerate, Beyond the boundary of the earth exist the 
oceans. And beyond the oceans there is impenetrable mass of 
"darkness. Afteritisa vastsheetof water and beyond that is 
the region of fire, This is the brief survey of the upper surface 
ofthe earth. Butso far as the lower strata of the earth is 
concerned, there is the nether region. Beyond it there is the 
layer of water. And beyond it there is the region of the 
serpents, After it there is again firmament. And beyond 
this firmament there is water again!. The firmament qua 
substance is devoid of colour and touch. Itis infinite and as 
such cannot be enclosed within space or limited by time. An 
identical is the case with fire, wind, water and earth. Even 
the deities cannot comprehend the ultimate limit of them, 
To tell the truth, fire, wind, water and earth are not distinct 
from the firmament?, in their essence. It is owing to the lack 
of spiritual enlightenment that these substances (things) 
"reerroneously considered as different from the firmament. 
"The firmament, fire, wind, water and earth are one and 
identical with their respective material causes, ` To be more 
explicit, earth is identical with its material cause, namely, 
fire and wind. Fire and wind are one and identical with 
water. Water is identical with Mahat which in its turn is 
identical with its ultimate creator, namely, Manasa. The 
product as such stands in the relation of absolute identity with 
its material cause, ` Tt is only to an analytic mind that the 
product appears as distinct from its material cause. But to a 
synthetic mind the product shakes off its limitation and 
' "appears in the form of its ultimate material cause, An unenli- 
ghtened individual will take earth in its gross mat 
But to the spiritually enlightened seer, the barrier of causal 


relationship stands completely demolished. He perceives the 


1. Nar I, XLII, 26-30. 
2. Agnimarutatoyanam varņā ksititalasya ca/ 
Akaéasadyéa hyete bhidyante tattvadaršanāt|/ 
Ibid., 32. 
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earth as Manasa itself. A few wise persons have made attempt 
to set the limit to the length and breadth of the three worlds, 
viz., the earth, firmament and nether region, and oceans. 
"Their arbitrary ascription of precise dimension to them is the 
outcome of their error of judgement. The ultimate limit of 
them is invisible and unknowable. Therefore, it is not possi- 
ble to conceive their limitation!. At best it may be possible 
to make an assessment of the dimension of firmament which 
serves as the place of habitation of the deities and other beings 
possessed of supersensuous spiritual power. But the supreme 
Lord, Manasa who is also called the Infinite is without any- 
limitation. So the imputation of any limit to the illimitable 
one can only have a metaphorical sense. Under no circumstan- 
ces it is entitled to be regarded as literally true. The whole 
universe is the manifestation of His universal form. The divi- 
nity of the Supreme finds its configuration in the shape of the 
universe, During the state of awakening which symbolizes the 
state of creation, this universe, representing as the universal 
form of the Supreme, Manasa comes into being. And it passes 
_ Out of existence during the period of deep sleep or dissolution?, 
Itis apparent that the Universe is nonest before creation. 
And it comes to not after its creation, The consideration of 
this fact brings home the truth that the universe is out and out 
an unreal phantom. This- universe returns to Manasa qua 
Brahman and becomes completely merged into Him. But even 
during this state of total merger, it remains incomprehensible. 
And its incomprehensibility should be sought in its innate 
unreality®. This world appearance may be favourably comp- 


l. Nar I, XLII, 33-34 b. 
2. Nāmadheyānurūpasya mānasasya mahātmanaļ | 


Yada tu divyam yadrūpam hrasate varddhate punah /| 
Nar I, XLII, 35-362. 


3. The inexplicability of this universe has been repeate- 
dly emphasised in the Bhagavad-gila. A non-being 
cannot come into being and a being cannot pass into 
the state of non-being. 

Nasato vidyate bhavo nābhāvo vidyate satah | - 
BG II, 16a. 
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ared with the illusive appearance of asheet of water ina 
desert. No body can be asked to furnish information regard- 
` ing the taste and touch of it. 


It has already been dilated above that the Supremme, 
Manasa brought forth Prajapati also called Brahma from a 
brilliant lotus. Bharadvāja raised a pertinent question. If 
Brahma was born out of lotus, then, there cannot be the sligh- 
test doubt that the creation of lotus took place previously. 
So how can it be appropriate to refer to Brahma by the expr- 
ession ‘previously born'!, Bhrgu answered that the Supreme, 
Manasa transformed Himself into the body of Brahma. The 
earth provided its sitting accommodation or abiding place 
in the form of a lotus. And the sky-high scraper mount Meru 
. became the pericarp of this lotus. And Brahma as the Lord 
of the universe, while dwelling within this pericarp, creates. 
the three worlds?.. The position- deserves elaboration. The 
sprout and the plant are born out of the seed. But the ‘Sprout 
and the plant are destitute of potentiality for begetting a 
similar sprout or a plant like the ripe fruit of the plant ‘itself. 
The fruit contains innumerable seeds within itself. Its poten- 
tiality is higher than even the seed of the plant. In an 
identical manner Sūtra and Virat are born from Manasa who is 
the supremest Lord. of the universe, : But they are devoid of 
potency for creating another Sūtra or Vira? as coegual to them 
respectively. To put'it the other way round, Manasa stands 
for the fruit of a plant. Sitra and Vira? are accorded the 
position of the-sprout and the plant. And Brahma may be 
favourably compared with the seed. In Brahma the divine 
.power of Manasa in its totality finds manifestation. So Brahma 
said superior in comparison to Sitra and Virat. 
"S averment that Brahma was born out of the lotus should 


E HAMM eee 
1. -Puskarad yadi sambhüto Jyestham bhavati puskaram / 
- _ Brahmanam pirvajam caha bhavan sandeha eva me Il 


3. Ibi, 39-40. "Nar I, XLII, 38. 
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not be taken in its literal sense. It implies the manifestation 
of the Supreme, Manasa in the form of Brahma through a 
medium conceived asa lotus. The question of previous or 
subsequent birth is appropriate with reference to causal rela- 
tionship. But so far as the case of manifestation is concerned, 
it remains beyond the sphere of the question of priority or 
posteriority. There is not the slightest incompatibility if the 
subsequently produced thing serves as the medium of manife- 
station of antecedently born one. And this explanation com- 


pletely operates as solvent of the doubt raised by the seer, 
Bharadvāja. ; 


This account of creation occasioned a fresh doubt in the 
mind of Bharadvāja. He held that the animal kingdom is 
susceptible of classification into the following categories : (1) 
uterus-born, (2) egg-born; (3) sweat-born and (4) those 
that are shooting forth out of the earth. The process of 
creation is bound to be a complex one due to the endless 
complexity in the essential nature of the different order of 
beings. Now it has been stated that the creator, Brahmā, 
resides in the mount Meru serving as the pericarp of the 
imaginary lotus, namely, the earth. This clearly implies a. 
long and long distance between the creator and the thing 
created by Him. And it is a universally avowed fact that the- 
origination of the different categories of beings takes place in 
order of their accumulated spiritual merit. To be more 
precise, it is the performance of the moral and non-moral 
actions upon which rests the operation of spiritual merit is the 
sole determinant of birth and death of being. This spiritual 
merit serves as a veritable seed in the matter of procreation. 
This is the correct representation of the law of creation. Then 
«how can the function of creation be accorded to Brahma”, 
asked Bharadvāja. Bhrgu answered that the Supreme, Manasa 
iñ His form of Brahma, sitting in His lotus-seat, created the 
animal kingdom of. multifarious order by moans of His spiri- 
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tual contemplation.* The divine contemplation is endowed 
"with supernatural power. And consequently it totally dispenses 
with the good offices of the spiritual merit which has been 
accorded the position of seed in connection with the birth and 
death of the innumerable beings. It is the divine contempla- 
tion that is considered as the conditio sine qua non in the matter 
of the creation of this universe, He first generated water? 
for the purpose of the preservation of the lives of the diverse 
categories of beings. Since water is the veritable vital air of 
all types of creatures. It fosters and promotes the structural 
growth of them. And its absence proves fatal to their existence. 
‘The entire cosmos stands enveloped by it. In reality even the 
earth, mountains and clouds, which are visible to the eyes, 
have sprung from water.? 


Again Bharadvaja raised the following doubt. Brahma is 
‘empowered to create only elemental (bhautika) beings, namely 
the kingdom of animal and plant. The creation of five 
elements does not be in the power of Brahma, They .came 
into existence before the creation of the elemental beings. So 
how can it be appropriate to assert that Brahma generated 
‘water and other elements. Bhrgu answered that similar doubt 
‘crept into the mind of the seers of the day of yore. Since the 
"Upanisads have declared the origination of the universe from 
"diverse entities, namely, time, nature, spiritual merit accumu- 
lated due to.the performance of actions, blind accident, 
elements and the Supreme spirit. And this has exerted 


1. Prajavisargam vividham manaso manasa 'srjat 
Nar I, XLII, 42a. 
Cp. Sathkalpad evasya pitarah samuttisthanti] 
Ch. Up. 8. 2, 1. 
Vide satyakamah satyasarkalpah.......| 
2. Nari, XLII, 42b. 
3. Ibid., 49-44, 
4.. 'Kalah svabhāvo niy 
: "purusa iti cintyam” - 
` Nilakaytha’s tika on Mbh Santi Parva GLXXXIII, 6; 


Ibid., 8, 1, 5. 


atir yadrccha bhütam yoni 
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profound influence in the matter of moulding the views of 
the later thinkers of different schools of thought. The astro- 
nomers are in favour of accepting the creation of this universe: 
from time. The Buddhists end the Carvaka materialists have 
accorded their approval to the idea of the Origination of this. 
cosmic order from nature, The Mimārnsists are disposed to: 
"believe that the universe owes its existence to the spiritual. 
merit. The Jains emphatically deciare that the blind accident 
is responsible for the origination of this universe. The expon- 
ents of Nyàya-Vaisesika school unanimously assert that the: 
elements are the ultimate cause of this universe, And the- 
seers of the Upanisads proclaim that the Supreme spirit has. 
procreated this world appearance. Ancient seers with a view 
to finding out a solvent of that doubt resorted to fasting. They 
absorbed themselves in deep contemplation. And complete 
silence reigned there, A hundred heavenly years roled away.. 
A voice from the celestial region entered into their ears. 
It communicated the following message to them. Atthe- 
beginning of creation only this infinite firmament was there, 
There were no trace of the sun, the moon, wind or of any 
other luminary init. So the firmament seemed to be lying in 
complete dormant.! In the succeeding stage water was 
generated from this firmament.? And from the impact of 
water upon firmament sprang forth wind?. An illustration 
will render the position transparent. When an empty vessel 
without any hole in it becomes filled with water the wind 
gushed out of it making loud sound. In an identical manner 
the firmament was terribly pressed by water, And as a result 
of it, wind burst forth by breaking through the mass of water 


————— —Ó 


l. Purastamitamākāšam anantam acalopomam] 
Nastacandrārkapavanam prasuptamiva sambabhau/} 
Nar I, XLII, 49b-50a.. 
2. Tatah salilam pus tamasiva tamahparam/ 
Ibid., 50b.. 
9. Tasmācca salilo ? tpidād udatisthata marutab/ 
Ibid., 5Ia.. 
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producing loud sounds. "This wind which owes its existence 
to the pressure of water is incesantly and unintermittently 
‘blowing in the inGnite space of firmament.’ In the next stage 
a violent coalition occurred between water and wind. And 
it generated fire with its flames directed upwards. The 
radiance of this fire illuminated the firmament.? And this 
fire in co-operation with wind brought water and. 
‘the firmament together. Now owing to the coalescence 
(combination) with the firmament, wind and water, fire 
became converted into solid mass. Therefore, it is 
‘the conglomeration of the three rudimentary principles, 
mamely, water, wind and fire that earth was brought into 
existence. This earth became the place of origin of different 
varieties of smell, taste and liquid substance. And it became 
the provenance'of the different categories of animals and 
plants. "To sum up, all the beings sprang forth from it?, 


Asubtle analysis of this account related above renders 
it conspicuous that the process of creation was not a spontan- 
-eous one. It has an ordered sequence. At first firmament 
came into existence. And from it was generated water. Then 
firmament and water was combined to produce wind. In 
the next stage these three coalesced to give birth to fire. And 
‘lastly the combination of these four elements, namely, 
firmament, water, wind, and fire brought the earth into 
existence. Besides, it is worthy of remark that the sheer 
fortuitous combination of the material elements did not bring 
about the cosmic order. There was an omnipotent Supreme 

l. lbid,51b-594a. — ` 

2. Tasmin va) vambusamgharse diptatejā mahabalah/ 

c Ibid., 54b. 

3. Agnih pavanasamyuktah kham samāksipate jalam | 

Tadagnivayusamparkad ghanatavam upapadyate || 


weesgaeso v vy kb abab LA Kaba esu asso AA P P goo 


Bhūmiryoniriyam. Jüeya yasyah sarvam prasüyate Il 
| Nar I, XLII, 55b-58a. 
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spirit serving as the background of the different stages of 
creation, So its deviation (divergence) from the Samkhya 
conception of creation is too obvious to reguire elabora- 
tion. 


The philosophical signficance of the present speculation 
on the problem of cosmogony lies in the fact that the whole 
universe is a mere mental projection of Mānasa. Conseguen- 
tly it is bereft of reality. And it has already been referred 
to above that human beings have sprung forth from Manasa. 
Manasa is the ultimate cause and human beings are the effects. 
The distinctive characteristics of cause percolate the effects 
in normalcircumstance. So what is true with reference to 
Manas is also equally true with reference to the human being 
also. The entire cosmic order is out and out a mental projec- 
tion of human beings. And as such closely resembles the 
objects which are perceived in dream experience. The 
unreality of the Universe to Manasa necessitates the admission 
of the unreality of it to the human beings also. This conclus- 
ion is grounded upon the irrevocable law of causality adverted 
to above. — 


This account of the origination of the universe increased 
the inquisitiveness of Bharadvāja. He raised the following 
pertinent questions. Manasa in His form of Brahma has crea- 
ted the five elements by means of His mental contemplation. 
And as a sequel of it they remain only in His mind and cannot 
. beregarded as external in any conceivable way. They are 

no better than objects which appear during dream-experience. 
The impossibility of their extramental existence culminates 
in the denial of their reality. If it be true, how can these 
five elements permeate and envelop the external beings: 
Besides, Bharadvaja has raised another vital issue involved in 


the account of creation given by Bhrgu. It has been adverted : 


to above that Brahma has created the four types of beings, 


namely, uterus-born, egg-born, sweat-born and those sprou- 
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ting forth from the earth!. These beings have five 
elements brought about by their own individual mental proje- 
ction. Thesefive elements are mere mental products of the 
different orders of beings. And this viewpoint stands at 
stake by the verdict of dream-experience. Since material 
objects, which are out and out elemental products, appear 
and disappear in fantastic forms in dream, fit beso, then, 
what is the reason for conferring the name of AMakābhūta 
(element of highest order) upon firmament, water, wind, 
fire and earth brought about by the mental projections of 


Brahma to the exclusion of those created by the figment of | 


imagination of the different order of beings?? To both 
Brahma and the different c«tegoriesof beings, this universe 
is purely an ideal and imaginary thing. It isa mere sub: 
jective appearance bereft of objective reality. This crucial 
problem can only be clinched by according empirical reality 
to the elements created by Brahma and apparent reality to 
those brought into existence by the different orders of beings. 
Besides, the truth of the creation endowed with empirical 
reality is not liable to absolute denial. But the thing to which 
belongs only apparent reality passes completely out of existe- 
nce. This makes it imperative for the admission of difference 
in two distinct types of creation. And it is needless to observe: 
that this is bound to militate against Bhrgu’s advocacy of the: 
unity underlying in the two types of creation. 


Bhrgu answers that the expression ‘Mahat’ prefixed to: 
: elements implies infinite dimension of them, Certainly it 
does not convey the idea of liability to absolute denial or sub- 
lation as has been alleged above. And the derivating meaning. 
SS ee ee ; 
l. Vide Supra p. 88. 
2. Ya ete dhātavaļ pafica brahma yan asrjatpura/ 


asme Stee J J O osse esso esse wasa ecse || 


pāficānām eva bhitatvam katham samupapadyete || 
- Nar I, XLII, 58b-60a. 


[4 
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of the expression, *bAzta is ‘that which is produced’. Now 
these two salient characteristics, namely, infinitude of dimen- 
sion and production are equally shared by the two orders of 
creation, And this fact removes the possibility of any dis- 
parity or differentiation between them. Bhrgu observed that 
all the things of this universe both sentient and non-sentient, 
mobile and immobile are the products of these five elements.? 
An analysis of the physical organism of human being renders 
it evident that it is constituted of the five elements. To be 
more elaborate, wind finds its manifestation in his movements, 
firmament is clearly discernible in vacuums or empty spaces 
of his body, light is evidently visible in his bodily lustre, water 

- is to be found in his blood and other liquid substances and 
earth can be discovered in his flesh and bones. It has been 
repeatedly emphasized that the five elements are the compo- 
nents of both the mobile and immobile things. Even the 
five sense-organs are the products of these elements. That 
is to say, firmament, earth, water, wind and light are consti- 
tutive elements of the sense-organs of hearing, smell, taste, 
touch and vision respectively.3 


Bharadvaja listened to this account of creation with rapt 
attention and raised the following posers :—‘If both mobile 
and immobile things are constituted of the five elements, then 
what accounts for the imperceivability of them in the body 
of the latter. Since it is self-evident fact that the plants and 
creepers are destitute of five senses, namely, of sight, hearing,. 
smell, taste and touch. Insensibility characterizes the entire 
vegetable kingdom. Besides, there are no blood and other 
liquid substances serving as indication of water, lustre of 


]. Amitārām mahasabdo yanti bhütani sambhavam| 
E mahābhūtašabdo'yamupapapadyate || 
Nar I, XLII, 60b-61a. 
2. Ityetaih palicabhir bhütair yuktam . 
sthāvarajaūgamarņ// Ibid , 62b. 
3. Ibid., 61b-63a. : S 
6 
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light, flesh and bones of earth, movements of wind and hollows 
of firmament in their bodies. The consideration of this 
palpable fact gives the lie to the supposition that they are 


` elemental products*.! This elicited an elaborate reply from 


‘Bhrgu. He observed that the immobile things like plants, 
«creepers and shrubs are dense and solid substances, Itis 
‘owing to this reason that the element of firmament remains 
invisible to a superficial observer. But they flower and bear 
‘fruits in specified seasons. And this fact attests the existence 
‘of firmament within them. Besides, it is clearly observed 
that heat exerts baleful influence on them. It blights, fades 
and withers their leaves, barks, flowers and fruits, And this 
"must be considered as an indubitable evidence of the presence 
"Of sensation of touch in them. The crack of thunder and 
sharp noise of wind and fire spoil the natural colour of their 
flowers and fruits. This conclusively proves the presence of 


, Sense of hearing and the power of audition in them. A 


creature, bereft of the faculty of seeing, cannot move towards 
afixed distination. But creepers approach the plants, creep 
and coil them and proceed hither and thither, This testifies 
to the existence of the power of seeing in them. Further- 
more the odorous fume of burning incense produces solitary 
and wholesome effects upon the plants and creepers. It is 
‘conducive to their flowering. And this is an unimpeachable 
testimony of the presence of power of smelling within them. 
Besides, the plants and creepers absorb water by means of 
their roots. So it also testifies the existence of organ of taste. 
It isan attested fact that water can be drunk through the 
pores of the lotus. In an identical manner, the plants and 
creepers swallow water through the medium of their porous 
roots, They receive constant help from wind in the matter 
of absorbing . water. Further-more there is indubitable 
evidence of the feeling of Pleasure, and pain in them. "The 
felled plants and creepers sprout again. And this serves as 
he clearest indication of the presence oflife within them. 


l. NarI, XLII, 63b-66. 
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Under no circumstances they should be considered as mere 
inanimate things. The immobile plants and creepers drink 
‘water by means of their roots and fire and wind help the 
absorption of it. It is owing to this absorption of water, the 
bulk and beauty of these immobile objects become increased!. 


These five elements permeate the bodies of the mobile 
creatures and each of them performs distinct function. It is 
owing to their presence that the movements of the limbs 
become possible. The five elements manifest themselves 
in five distinct ways in the bodies of the animals. The earth 
gets itself transformed into the form of skin, flesh, bones, 
marrow, sinews and arteries. The manifestation of light 
is to be found in wrath, visual organ' and in the tem- 
perature of body and stomach. And firmament remains 
enclosed in ear-drum (tympanum), nostrils, cavity of mouth, 
heart and rectum. And water is clearly discernible in phlegm, 
internal secretion, sweat and blood. And wind manifests 
in five distinct features and consequently bears five significant 
epithets. They have acco-ded distinct functions of their own. 
That which passes under the name of praya renders possible 
all conceivable varieties of movements and activities of the 
different orders ofanimals. And that which is called zyzna 
impels towards endeavours and enterprises. And that which 
is designated apana resides in anus of animal. And that which 
is named udana helps respiration and articulation of sound. 
In this way the five varieties of wind tent to ac:omplish ment 
of all activities of the different kinds of orzanism.? From 
earth takes place the cognition of smell, from water of taste, 
and by the visual organ of colour and by wind of touch. Be- 
sides, to the earth belong the five qualities, namely, smell, 
taste, colour, touch and sound. Now these qualities, smell is 
susceptible of nine-fold division — (1) benign, (2) malignant, 
(3) sweet, (4) pungent, (5) pervasive, (6) mingled, (7) mild, 


1. NarI, XLII, 67-74. 
2. Nār I, XLII, 79-8la. 
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(8) rough, and (9) lucid. The quality called smell is invaria- 
bly generated from earth.1 So far water is concerned it 
possesses four qualiites, namely, taste, colour, touch and sound. 
Now taste admits as sixfold division, namely, sweet, salt, 
bitter, pungent, sour and alkaline. The quality which is. 
known as taste has sprung forth from water. Similarly to 
light: belong three qualities, namely, sound, touch and 
colour. 'The quality designated colour can be conveniently 
classified into sixteen varieties, viz., long, short, square, 
circular or spherical, white, black, red, blue, bright, brown, 
hard, smooth, sweet, soothing and terrific. Colour as such 
has been engendered by light. In an identical manner, wind 
hastwo qualities, namely, sound and touch. Now touch is 
susceptible of eleven-fold division, e. g., hot, cold, pleasant, 
painful, soothing, bright, rough, smooth, poignant, light and 


heavy. The quality named touch is born of wind. To firmament. | 


belongs only one quality, sound. This sound has been divided 
under seven different heads, viz., (1) sadja, (2) rsabha, (3). 
gandhzra, (4) maddhyama, (5) pascama, (6) dhaivata, and (7). 
nisada, These seven different varieties of sound are undoub- 
tedly generated by means of musical instruments like kettle- 
drum (pafaha) and so forth. But they ultimately emanate: 
from firmament. The sounds Which issue out from man and 
other nonliving beings, namely, drum, trumpet, conch, 
chariot and soforth have firmament as their ultimate place of 
origin. Itisowing to this reason that sound as such is called: 
a product of firmament, And wind on the other hand contri- 


„butes to auditory cognition of sound. It isdue to the co- 


1. Ibid, 82-83. - 
Itis worthy of remark that the Vaisesika meta- 


physicians have classified smell only into two varieties,. 


namely, (1) pleasant (surbhi) and unplesant (asurbhi).. 
This twofold division of smell betrays their monomen-- 


tal ignorance. The subtle distinction among the- 


innumeral varieties of smell is felt fact and its denial is. 
absolutely unwarranted. 
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operation of wind that people succeed to determine the nature 
Of sound. And conversely the opposition of wind frustrates 
the auditory cognition of sound. - The organ of tactus envel- 
Ops the entire animal body and becomes gradually expanded 
by means of praya (vital air). It transpires on the ultimate 
analysis of these elements that water, wind and light constan- 
tly reside in animal body preserve and sustain its breath of 
life. To them animal bodies owe their existence!. - 


The representation ofthe origin of creation stimulated 
the doubt and enquiry of Bharadvaja, He set forth following 
questions to the seer, Bhrgu : **How does light reside in the 
elemental bodies of the different orders of animals ? What is 
its modus operandi ? How does wind make the movements of 
their bodies and limbs possible?" Bhrgu dwelt with these 
vital questions at. great length. He observed that light has 
its seat and centre of operation in the brain of animal. It is 
by residing in this abiding place that light successfully preser- 
ves the body constituted of five elements. The wind which 
receives the designation of praya in co-operation with this 
light pervades the entire body. The wind in the form of 
praya has been identified with soul. It is also called primeval 
being, mind, intellect and ego.? It has already been adver- 
ted to above that praya remaining within this body, acts as 
the director and mover of the the element of light. The wind 
which is called samana facilitates the movement of light to- 
wards the hinder surface of animal bodies, And the wind 
which passes under the name of apana helps the operation of 
light in the region of rectum and anus. It also bears the load 
of bowel and excrescence. And the wind called Udāna sustains 


l. Nar I, XLII, 84.98. 
"2, Šrito mürdhanam agnistu éariram paripalayet | 
"Prāņo mürddhani vāgnau ca vartamāno vicestate ll 
Sa jantub sarvabhūtātmā purusah sa sanatanah | 
Mano buddhir aharhkaro bhūtāni visayaéca sah |( 
Ibid., 100-101. 
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the efforts, activities and strength of tbe body of animal. And 
the wind which bears the title of zyzna has its location in the 
joints of animal body. "The element of light becomes dispers- 
ed throughout the whole body. When the wind called samāna. 
urges the element of light, it purifies the brownish yellow 
bitter fluid secreted by the liver in order to aid digestion. The, 
centre of operation of the wind called apana is below the 
region of the navel. It contributes to the digestion of victuals 
and drink. From the cavity of mouth there remains extended 
downward up to the region of rectum, the path for the opera- 
tion of the wind named praya. The anus is situated at the 
end of it. There is a network of innumerable arteries around 
this path. The element of light has for its seat the stomach 
and it moves through the medium of arteries in co-operation’ 
with the five varieties of wind. And asa result of it, this 
light is put in circulation throughout the whole body. It is’ 
felt in the shape of normal temperature of the body. It helps’ 
the digestion of food. The wind’ called praya moves even to 
the region of rectum in co- operation with the element of light. 
And after an impact, it springs backwards and reaches the: 
region of brain to agitate the element of light there. The 
stomach is situated immediately below the navel, The diffe- 
rent sense-organs have their ultimate location in the element 
of light which has its seat within the stomach. The five spe- 
cies of wind have their centre of operation in the region of , 
the navel. They proceed from the heart and disperse them- 
selves in different directions of the interior parts of the body. 
The arteries impelled by the ten varieties of wind carry fluid 
of food. The canal of Path extending from the cavity of 
mouth to the anus is conducive to the contemplation of Yogins. x 
Those spiritually enlightened, who can bring the soul to the 
region of brain. through the medium of this path, reach the 
blessed regioa of the Absolute Brahman,? The upshot of the 
present discourse is that the element ofli 


| ght becomes dispers- 
1. NarI, XLII, 102-113, - 


|. CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by S3 Foundation USA 


IN 


PASS as a Se aaa e ades t 


MED i E OC ADS! SUPR A aj, 


COSMOGONICAL SPECULATION IN THE NĀRADĪYA PURANA 87 


ed throughout the whole body by receiving the co-operation of 
the five kinds of wind. 


This account ot the origin of the universe failed to satisfy 
the curiosities of Bharadvaja. He put forth the following 
questions :—If it be fact that all beings live, move their 
limbs, exhale, and articulate sound by means of wind and if 
the element of light located in the stomach. preserves the 
temperature of the body and aids the digestion of food, then, 
it must be conceded that the soul is mere phantom. Besides, 
itis not seen that the soul issues out from the body at the 
time of death. At that time it is only perceived that the body 
has become destitute of air and heat, If soul be ofthe nature 
of air or even wrapped by it, then, it should have been 
comprehensible like a whirlwind. Furthermore if soul be, 
mixed with air as an adventitious thing, then, it ought to have 
been perceivable as a distinct entity atthe time of the expul- 
sion of the latter (air) from the body during death. Moreover 
it ceases to exist like water poured into a pitor a flame of 
lamp flung into the fire, It isowing to this susceptibility to 
annihilation that this soul cannot be regarded: as part and 
parcel of Brahman. It is obviously needless to observe 
that Brahman is an eternal entity which lies beyond the 
sphere of decay or destruction. Besides, if there occurs the 
absence of even an individual element in this body constituted 
of the five elements, then, the rest of the four are bound to 
become disintegrated from one another, Fasting and starva- 
tion lead to the destruction of the elements of water and 
light, Pausein respiration, i. e., inspiration and expiration 
results in the destruction of air. Gonfinement of bowel causes 
the extirpation of firmament And disease and malignant 
make earth pass out ofexistence. In this way even the des- 
truction of the solitary element brings about disintegration 
of the other four and ultimate cessation ofthe body. In this 
situation where does the soul go ? What doesithear? How 
can it articulate sounds ? A person gives away a cow with 
the idea that it will be his saviour during his pilgrimage to 
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the other world. How does the cow succeed to deliver him ? 
It is evident that the cow including its donor and the donee 
will cease to live even in this present world. Where is then 
the possibility of their return in the appropriate moment ? 
What is the possibility that human beings, devoured by birds 
of prey or slipped down from the pick of the mountain or 
consumed by fire, will regain consciousness in order to enjoy 
the fruits of their meritorious deeds? It is attested by expe- 
rience that shivered roots of the tree cannot sprout again. 
Where is, then the possibility of reincarnation of a dead per- 
son ? So the conclusion has been enforced in my mind that at 
the beginning of this universe only the seed was created. And 
it is this seed that is the reproductive principle of plants and 
animals. The seed becomes multiplied through the process of 
incessant reproduction,! The settled law of nature is that the 
animal belonging to the different orders passes away out of 
existence after the procreation of their progeny. And this 
process of procreation continues without a break or interrup- 
tion. So each preceding generation of animal is the cause of 
the succeeding one. And as such there is not the slightest 
warrant to attribute the function of creation of the animal or 
plant to a divine Being, namely, Brahman. But it cannot be 
liable to dispute tliat there is not even the remotest possibility 
- Of resurrection of the dead. Bhrgu answered that the soul as 
such is indestructible, When the material body ceases to 
exist, it ultimately returns to its five component elements. And 
soul moves from one body to another. Only the material body 
drops down the'ground; As fire becomes invisible after burn- 
ing the fuel, in an identical manner with the destruction of 
this material body, the soul passes out of sight? 


Bharadvāja interrupted. him and pointed out that. with 
the destruction of the inflammable substances fire also ceases 
1. Jivan’yasya prevartante mrtah kva punaresyati [| 


ivamatram pura srstam yad etat Parivartate 
Mrtamrtah Pranasyanti bijād bijam pravartate 


*- 2. Ibid. 18-19. „Nār XLIII, 14b-15. . 
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to exist. There is no evidence of the existence of fire in the 
event ofthe non-existence of them. So the soul also will 
cease to be with the cessation of body. Bhrgu rejoined that 
with the destruction of the inflammable substances, fire be- 
comes merely invisible. But certainly it (fire) does not become 
absolutely extinct. It becomes deprived of an objective locus 
and loses its identity in firmament. Itis owiug to this reason 
it becomes unperceivable at that stage. In an analogous 
manner, soul casts off this material body and becomes merged 
in firmament. And as this soul is supersubtle thing, it tra- 
nscends the ken of sight.! The element called fire is of the 
nature of consciousness qua soul. It coexists with wind within 
the material body. With the stopage of breath of wind this 
fire becomes extinguished. And with the extinction of it, 
the material body collapses and Passes out of existence. The 
element of wind enclosed within the bodies of both mobile 
and immobile beings is closely associated with and goes after 
the firmament. And the element of fire in its turn goes along 
the path of wind. As firmament, fire and wind remain 
blended together in an identical locus, similarly water and 
earth, coalescent together, have the same substratum for 
their location. It deserves mention that of these five elements, 

fire and wind are imperceivable whereas earth and water are 
. amenable to perception. Where there is firmament, there is 
wind and where there is wind there is fire. They are without 
any form of their own. But their conglomeration which gets 
itself modified into the body appears to exhibit their forms, 
The sum and substance of the discourse of Bhrgu is that the 
five elements permeate and sustain the bodies of all beings. 
And this eclaircissement deeply impressed, Bharadvaja. He 
again asked, “What are distinguishing characteristics of the 
soul ? How does the soul reside within the bodies constituted 
of the five elements ? It is evident that even the dissection of 
flesh, blood, arteries and bones cannot render the soul visible 


1. Na grhyate tu sūksmatvād yatha jyotir na saméayah 
Nar I, XLIII, 25a. 
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tothe eyes. Ifthis elemental body be bereft of consciousness, 
then,. how can bodily and mental pains be felt ? According 
to your view the soul hears through the medium of the organ 
of hearing and sees through the organ of sight. Buta critical 
consideration makes it apparent that it is the mind which is 
actively engaged in the matter of hearing, seeing and the 
like. Itis indisputable fact that auditory and visual cog- 
nitions cannot take place in the absence of contact with the 
mind. Moreover when a person becomes deeply immersed 
in sleep, he cannot see, hear, smell, touch and taste any thing. 
Furthermore in this stage he becomes deprived of the power 
of feeling pleasure, pain, fear, longing or loathing. Not only 
this, he cannot even think or articulate sound. Now as the 
mind performs all the functions of the body, then, what can 
be the ground for postulating the existence of the soul ??*. 


Bhrgu answered that the mind is not distinct from the five 
elements. So there is not the slightest possibility of the per- 
formance of bodily movements and functions by the mind. It 
is only the soul, which remains immanentin the body of all 
beings, that actually accomplishes the bodily movements and 
activities. It is this eternal soul who feels the sensations of 
- colour, smell, touch, sound and taste. It is he who feels 

pleasure and pain. And separation from soul renders the body 
torpid and insensible. When „the body becomes separated 
„from the soul, a complete cessation of the sensation of the 


pervaded by water. It is water, solidified, which constitutes 
the external forms of beings. The creator, Brahman, has 
entered within the beings of different orders and resides in 
them as their soul. It is worthy of remark that the association 
of the soul with the different qualities is responsible for the 


conferment of the designation of K. i 

t setrajīja 
i field) on it (soul. And in th ME cL. 
qualities, the soul Passes unde 


- h è T th d : . 
. Supreme self. The soul resides within the pe tet of the 


Within this body like drop of 
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water in a lotus-plant. It is conducive to the welfare of all 

beings and can be brought into subjection by the performance 

of austerities and contemplation. The three qualities, namely, 
Sativa, rajas and tamas are incident to it. lhe body together 

with the sense-organs and mind are the veritable doors through 

which the influx of pleasure and pain into the soul becomes. 
possible. It is the soul that makes the functioning of the body, 

Sense-organs and mind. The Supreme self is without any 

quality. It stands apart isolated from all things. It is. 
eternal and indestructible. "Those who believe in the extinct- 
ion ofthe soul lack spiritual enlightenment. The soul only 
transmigrates into different bodies. And this act of trans- 

migration receives the designation of death. This soul becomes 
enveloped by ignorance, And consequently it remains unreali- 

zed to the unenlightened. It is with the dawning of Supreme 

enlightenment that its realization becomes possible by means. 
of rarefied intellect. The wise realise the soul by practising 
abstinence and constant meditation. The attainment of 
spiritual proficiency redeems them from the fetters of moral. 
and non-moral actions. ‘They achieve complete identity with 
the Supreme soul and experience everlasting bliss, The self- 
luminous light which owes its origin to Manasa passes .under 
the name of the soul. The sum and substance of the present 
discourse between Bharadvāja and Bhrgu is that Prajapti is 
the creator of this entire universe.? 


1. Nar I, XLIII, 30-48. 
2. Mānaso'gniņ éariresu jiva ityabhidhiyate/ 
Srstih prajāpater esa bhütadhyatmeviniécaye]/- 
Ibid:, 49 
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CHAPTER IV 
THE DOCTRINE OF DEVOTION 


: Section I: The Nature of Devotion as Expounded in 
the Nārada-Bhaktisūtra 


We now propose to consider the essential nature of devotion 
(bhakti) asa means to communion with Supreme. The etymo- 
logical significance of the expression, ‘bhakti? (devotion) is the 
service of God. This service is absolutely disinterested in its 
nature. It is not inspired by temporal or spiritual considera- 
tion. Even aspiration for the highest bliss in heaven does not 
serve as an inducement for this service. The cult of devotion 
has been expounded by the ancient seers and sages of India. 
Its great antiquity is not liable to dispute. The supplications 
of the seers of the Rgvedic hymns are characterized by warmth 
„and depth of emotion. The Upanisadic texts have placed 
unqualified emphasis on the different modes of worship. And 
undeniably the devotion cultus stands affiliated to them. Narada 
has defined bhakti as the supremest love for God." It leads to 
the state of immortality.? After the attainment of this blessed 
‘State, there takes place complete cessation of” longing and: 

loathing, attachment and aversion. His senses retire from the 
worldly things. He takes delight only in his own self. It is 
` characterized by the wholesale renunciation of egocentric 
activities whether temporal or spiritual. And as such it can 
hardly form an object of normal desire. Vyasa has observed 
that devotion implies love for worship of the Supreme God. 
And Garga holds that it signifies love for extolling the majesty 
of the Lord. Narada has stated in the clearest term that it is 
of the nature of unconditional surrender of the observation of 


1. Sāt'vasmin paramapremarūpā 


` - NBS 2. 
2. Amrtasvarüpa ca Ibid., 3. 
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secular and sacramental obligations to the Supreme. And the 
feeling of the deepest solicitude in the state of forgetfulness of 
him is the innate nature of devotion.2 Undeniably it trans- 
cends the performance of scriptural rites, knowledge and 
meditation in the matter of achieving the highest goal of 
human life. It is both a means and an ultimate end by itself, 
A section of thinkers maintains that knowledge is the only- 
instrument to the realisation of devotion. According to an. 
other view, there subsists the relation of interdependence: 
between knowledge and devotion. But Narada, the son of 
Brahma has emphatically denied the cogency of these two- 
doctrines, He has categorically affirmed that devotion is the 
ultimate result and Supreme end by its own inherent right.? 


It is not the product of anything else other than devotion 
itself. The means of its attainment may be enumerated as. 
follows : (I) turning back from worldly objects; (2) cessation 
of attachment; (3) unintermittent worship; (4) hearing and 
extolling of His Majesty; and (5) unbounded divine mercy and 
grace. It has been declared by Narada that devotion is 
ineffable and identical with the Supreme love. With the 
emergence of it desires for worldly things completely disappear. 
Its intensity increases in every unit of time. And it stands: 
on undifferentiated with the final enlightenment. With 
the attainment of it a devotee becomes completely immersed: 
init. All other thoughts come to an end. The devotion 
remains in an undeveloped stage due to the preponderance of 
the three qualities, namely, sattoa, rajas and tamasa. And the 
case is analogous with the person overwhelmed with campas- 
sion and the like, Its innate nature is of infinite: quiescence 
and bliss. There is no distinction of class, colours and creeds 
in the circle of devotees. Despite the fact that devotion is 


1. Naradastu tad arpitākhilācāritā tad vismarane 
Paramavyākulat eti (ca) . . NBS 19. 
2. Svayam phalarūpateti Brahmakumarah 
Ibid , 30. 
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one and cunigue in jts mature, it undergoes modification in 
= 


highest qualities 


sleven distinct ways: (T) attachment for th 
znd Majesty of the Supreme; (2) for His supernal beauty; (3) 
for His worship; (4! for His continued recollection; (5! for His 
unsparing service; (6) for His close association; (7) for the 
beloved as felt by a lover; (8) for son as felt by a father; (9) 
for the commitment of one’s self; (10) for total engrossment 
with Him; and (11) for intensive pain of separation from the 


Supreme. 


Section IE : Concept of Devotion as Elucidated in the 
S&ndilyasütra 


We now propose to present a faithful representation of the 
nature of devotion as treated of in the Sagdilyasitira. This 
work is divided into three chapters. And every chapter is 
further bifurcated into two anhikas. The total number of 
aphorisms in the three chapters of the present work is one 
hundred. It is owing to this reason, this work also bears the 
denomination of Satasūtrī. Its authority has been universally 
acknowledged. Svapnešvarācārya, one of the foremost intelle- 
ctual stalwarts of mediaeval India, has written a bhzsya on it. 
There is no evidence of the existence of anv oth2r commenta- 
tor who may be considered as predecessor to him. This Sva p- 
nešvarācārya was the grandson. of Vāsvdeo Sarbhauma who 
was the first and one of the foremost logicians of Navadvipa. 
Svapnešvara was a prolific writer. He was the author of the 
nyayatattoanikasa, the Vedantatattoanikasa and the Sankhyatattoa- 
kaumadiprabha. He flourished in the sixteenth century A. D. 
The bhasya of Svapneávará-arya has been commented upon by 
Bhavadeva Mira of Mithila and this indubitably proves that 
it was Belg in high esteem, Svapnešsvarācārya maintains that 
EON Sun obe Se individual self with des 
dual self is d identi Seg ss LHA 

one an ntīcal with it. Itis evident that so far 


1. ? wm 3, a 
Se Svapaešvara's Bhasya on Sāņģilyasūtra, pp. 106- 
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the condition of emancipation is taken. into account, his view 
conforms to that of the monistic Vedāntins. But his difference 
with them is more pronounced than this apparent agreement. 
The monistic Vedāntins affirm that the beginningless ignora- 
nce is the causamaterialis of the worldly existence, The attain- 
ment of the Supreme enlightenment directly and irrevocably 
eliminates this ignorance. And with the removal ofit the 
worldly existence which is the veritable bondage of mankind 
comes to an end. It stands to reason that the cessation of the 
materials cause entails the cessation of its consequence. But 
Svapnešvarācārya has subjected this monistic standpoint to 
severe criticism. He has observed that mind (antahkaraga) 
which is constituted of the three qualities, namely, sativa, rajas 
and tamas is the condition of this worldly existence. This 
mind is real in its intrinsic nature and consequently its pro- 
duct, namely, the worldly existence of the individual self must 
be real as a matter of logical necessity. It plays the role of 
an associate adjunct (upzdhi) and accounts for the worldly exi- 
stence of individual self. A concrete instance will render the 
position clear. A crimson flower in the eventof its associa- 
tion with a crystal vase transfers its redness on the latter. The 
red flower occupies the position of an associate adjunct (upadhi) 
with reference to the crystalvase. In an analogous manner 
: mind also stands on a par with the crimson flower adverted to 
above. It fetters the individual consciousness in the ever-re- 
volving cycle of birth and death, which is the another name of 
the bondage. This accidental attribute of bondage which 
owes its existence to mind gua associate adjunct (upadhi) can- 
not be removed by means of the Supreme enlightenment. It 
is entirely dependent upon either dissociation or the destruc- 
tion of the associate adjunct or the substantive (upadheya) or 
the association subsisting between them. It is palpable fact 
that in the event of continuance of association of the crimson 


7 1 Vide, Mana eva manusyanim kāraņam bandhamoks- 


ayoh] 


Nar I, XXXIV, 58a. 
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flower, the sheer knowledge of the crystal vase will not be 


capable of removing the redness of it. 


Now in the present context the individual self is an eternal 
entity and as such is not liable to destruction, And it is 
owing to this reason that the cessation of the worldly 
existence must besought in the extermination of the associ- 
ate adjunct. Since it has already been adverted to above 
that it is the associate adjunct, namely, the mind which is. 


-solely responsible for the phenomenal existence of the indivi- 


dual.self.. The. knowledge of the individual consciousness is. 
not competent to occasion the termination of the biophy- 
sical existence. operating as the bondage of it. This 
impossibility of the associate adjunct (upadhi) by means of 
knowledge renders it imperative for seeking its destructive. 
agent elsewhere. The Bhagavadgītā has explicitly declared 
that the devotion’ of the Supreme is the invariable cause of 
the destruction of the associate adjunct, namely, the mind. 
Not only this, this devotion opens the way to the highest 
destiny which is the realization of identity with Brahman qua: 
eternal bliss, A poser crops up. It has been proclaimed 
on is the unfailing means. 
‘to the achievement of emancipation. So if devotion is held 
ghest consummation, then, 
become a superfluity. The 
trine will stand completely 
nflict has been reconciled. 
The utility of self-realization lies in purging the mind of its. 
impurities. The self-realization, by banishing faithlessness. 


from the mind, paves the Way. for emergence of devotion in 
it. It deserves to j 


as such is competen 
be a means to the 


authority of the Upanisadic doc 


t to remove only a doubt. It cannot 

realization of the highest end (moksa) of 

ceu ae ae 

L. l. Mam ca yo. ‘vyabhicaren 
Sa gunan Samatity’ aitā 


a bhaktiyogena sevate | 
n brahmabhūyāya kalpate// 
BG, XIV, 26. 


: ‘CC-0, Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by S3 Foundation USA 


^ S ME 


be deeply underlined that knowledge: 


MÊNANG PY AKEN ATR DN ISIN. s. 


THE DOCTRINE OF DEVOTION 97 


human life. The worldly existence of the individual self is 
not brought about by ignorance, Were it the product of 
ignorance, then, alone would it be liable to be exterminated 
by knowledge as a matter of inescapable logical and metaphy- 
sical necessity. But there is no evidence to vouch the dog- 
matic assertion that the worldly existence of the individual 
self is produced by ignorance. It is true that in the case of 
the shell-silver-error the monistic Vedāntins hold. that ignor- 
ance which has the shell as its Objective reference is the 
material cause of the appearance of inexplicable silver. The 
silver in the terminology of them has only an apparent reality 
(pratibhasitasatya). And iu an identical manner the worldly 
appearance is endowed with empirical reality. The genesis 
of the shell-silver appearance and the worldly appearance are 
to be traced to ignorance. Consequently they are equally 
bereft of the ultimate reality. The dawning of the Supreme 
knowledge directly removes ignorance due to the existence of 
the relation of opposition between them. And with the removal 
of ignorance its products also pass away out of existence, 
But this contention of the Vedāntins of monistic school is < 
absolutely without any foundation. Since the component 
parts of the silver are the material cause of it. And ignorance 
is palpably absent in the ingredients of the silver, Conse- 
quently there cannot be the slightest warrant to uphold that 
_ the appearance of sliver owes its existence to ignorance. 
Besides the Chandogyopanisad has unambiguously affirmed that 
the cause of this universe is real. This reality of the cause 
conclusively proves the reality of its product, namely, the 
universe. The adherents of the doctrine of devotion have laid 
unqualified emphasis upon the fact that the unreality:of the 
worldly existence is not indispensable for the achievement of 
the highest goal of human life. The desire of attaining em- 
ancipation facilitates the arousal of devotional fervour in the 
mind, This devotion finds its expression in the act of taking 
refuge (frapatti) in the Supreme Being. It is owing to this 
reason that bhakti and prapatti are considered as equivalent 
7 
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expressions. This conception is based upon -the utterance of 
the Svetāfvataroģanisad.! The efficacy of devotion for reaching 
thestage of ultimate consummation has been emphatically 
stated in the Visgu Puraya. The utterance of Prahlada, who 
was living embodiment of devotion, deserves specific mention. 
‘Out of his depth he declared, “O, Lord in whatever grades of 
life, which are thousands in number, I may be born, let my 
‘devotion be ever unflinching and undiminished in you”? 


"The nature of devotion expounded 


The author of the Szgdilyasiitra has laid down that devotion 
:admits of two types : (1) primary ( para) which: is equivalent 
of mukhya and (2) secondary (gauga). The loveof the Lord 
which arises subsequent to the hearing of His glorification is 
called devotion. It has already been adverted to above that 


l. The elements of the conception of prapatti are beauti- 
fully brought out by a following verse. 
Ānukūlyasya sarhkalpaķ prātikūlyasya varjanam 
Raksisyatiti visvasah goptrtvavaranam tatha 
"Ātamaniksepakārpanye sadanga éarangatih 
Yatindramatadipika, p. 64 „Ed. Anandāsrama) 
Cp. Tamhadevam atmabuddhiprakasam mumuksur vai. 
Saranamaham prapadye | Eus 
Svetāsvatara Up. VI, 18. 
: 2. The expression, *Prapadye' forms the nucleus out of 
` which the conception. of prapattimarga (the way of- 
taking refuge in the Supreme Being) has been evolved 
by Ramanujacarya and his followers 2 
2 . Vis I, 20, 18. 
3. Sā parānuraktirīfvare 
(=> SS I, 1, 2. 
We cannot refrain from averting to a point. The 
employment of expression, “Zfnara? by the author of 
the Sagdilyasitra deserves more than a passing notice; 
It uniformly signifies ‘Sing? and not ‘Visgu’ or Srikrsga. 
—— Appayadiksita has drawn pointed attention to the fact 
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this love is accorded the dignity of primary devotion when 
it has the supreme Lord for its objective reference. And con- 
trarily when it is directed to other objects of worldly affection, 
it becomes designated as secondary devotion. A doubt crops 
up It has been authoritatively stated in the Scriptures that 
this universe is identical with the Supreme Being, And cons- 
equently the love towards the parents who are identical with 
Him, should be liable to be called primary devotion. It has been 
argued in defence that the Supreme Being stands beyond the cycle 
of origination and destruction and as such the love which con- 
cerns Him cannot be placed on equal footing with that of the 
parents. Since they remain subject to birth and death and 
as such the love of them should be regarded as devotion of 
lower order. But this contention is open to serious objection. 
Because it will entail the non-inclusion of the love of Gopis 
towards Srikrsna within the domain of primary devotion. 
The Puranas have given detailed account of the taking birth 
and passing away of Srikrsna like ordinary mortals. And it 
is a universally avowed fact that the love of Gopis is the 
ideal type of devotion. In order to remove this shortcoming 
of the present definition of devotion, Svapnešvarācārya has 
proposed an amendment. He has observed that the love 
which has its objective the consciousness unlimited and 
uncircumscribed by individual self (Jiva) in the shape of an 
adjunct (Upadhi) is called devotion. The parents and other 
objects of reverence are embodied consciousness in their 
essential nature. They are circumscribed by the status oj 


that *Zfzara" is the name of ‘Siva? and it stands corro- 
borated by the utterance of the Srīmadbhagvadzīta 
which runs as follows : 3 

Tivarah sarvabhütanam hrddese' rjuna tisthati / 

In the Amarakofa also the word “Zfora? has been men- 
tioned as a synonym of Siva. We do not want to 
elaborate the views of the contending thinkers belon- 
ging to the rival schools of thought for preventing 
the irksome inflation of our present treatment, 
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the individual self which operates as their differentiating adj- 
unct from the undifferentible and uncircur scribable conscious- 
ness represented by Lord Srikrsna.. It is true that the birth 
and death of the Supreme Lord Srikrsna have been described 
in the scriptures in an elaborate manner. But it has been 
equally emphasized in them that this infinite and unlimited 
consciousness isnot in any way cirumscribed by the adjunct 
in the shape of the status of an individual self. The Supreme 


Lord qua consciousness is full and complete in itself. Cons- - 


equently the love of Gopis which soars high above the earthly 
things has a supernal purity and beauty of its own and as such 
distinct from carnal love of flesh and blood. The specific type 


of mental modification with the reference to the Lord, God: 


deserves to be considered as devotion. Itisa felt fact that 
the mind becomes modified, even when itis intent on the 
object of worldly Jove. When this love is concentrated towards 
the object of adoration, it becomes lifted to the privileged 
position of devotion. The utterance of Prahlāda as recorded 
in the Visgu Puraga bares out the authenticity of this conten- 


tion, Out of his depth he made the following earnest 


supplication, “Let that unceasing pleasure of unenlightened in 
respect of temporal things and which arises at the recollection 
of yours not pass away from my mindi”, The pleasure as 
referred to in the present verse is not to be taken in its literal 
sense. It is equivalent to the love for the Supreme Lord and 
as such gets itself elevated to the rank of devotion. 


Knowledge perse cannot be regarded as identical with 
devotion. Since a malicious Person may be possessed of 
knowledge. But under no circumstances can he be regarded 
as endowed with devotion. Similarly knowledge, as an object 
of adoration, cannot be placed - on equal footing with devo- 
tion”. Since the act of adoration may take the form of paying 

l. Yā pritir avivekanàm vigayegvanapāyinī 

Tvān anusmaratah sā me hrdayanmà pasarpatuļ, 
2. Jüanzm iti cen na dvisato' pi jüanasya cau be 
Boe : | SS I, 1, 4- 
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obeisance which admittedly differs from devotion. By and 
large devotion is nothing but the transcendental love in the 
respect of the Divine. Certainly it differs from knowledge 
like two poles apart, Knowledze engenders love which in its 
turn is turned into devotion.! 


The author of the SZgdilyasitra -has categorically stated 
that devotion is the direct cause of the ultimate emancipation?, 
The expression, ‘Tatsamstha’ implies one who remains consta- 
ntly devoted to the Lord God. It stands confirmed by the 
utterance of the Chandogyopanisad. It has been explicitly 
declared there that a person devoted to Brahman reaches 
immortality*. We have already referred to above that 
according to Svapnešvarācārya the ultimate emancipation is 
of the nature of the attainment of the identity of the individual 
consciousness with the absolute Brahman. This conception 
ofemancipation differs in material respect from that upheld 
by thelater adherents ofthe doctrine of devotion. It comes 
perilously close to the view of the monistic Vedāntins. A 
doubt has been raised. Pataüjali in his Yogasūtra has laid 
down that devotion is conducive to the attainment of contem- 
plation (Samadhi)*. It is evident that the superiority of 
devotion as the surest means for reaching the ultimate - 
emancipation has not been admitted by the author of the 
Yogasūtra. The solvent to it is not far toseek. Patatijali 
desires it to be understood that it is the secondary devotion 
(gauni) which is the accessory condition of contemplationē, 


l. Ibid., I, 2, 6. 


"2. Tatsams thasyāmrtvopadešāt 
SS I, 1, 3. 


Cf. Tannisthasya moksopadeéat 
Brahma Sūtra I, 1, 7. 


3. Brahmas amstho’ mrtatvameti 
Ch. Up. 


4. Iévarapranidhanadva i 
F Yogasitra 1.23. 


5. Cp. Gaunya tu samadhisiddhih | “SS I, 2, 13. 
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Admittedly he had not the idea of primary devotion in his 
mind at the time of laying down the different meaus which 
are contributory to the realization of contemplation. The 
efficacy of devotion for reaching the ultimate goal of life has 
been emphasized in the Briadārayyakoģanisad?, the Ramayaya, 
the Mahabharata? and the other Paurāņic literature, 


Section III: Madhusüdana's novel conception of the 
nature aad utility of Devotion 


Madhusūdana Sarasvati has given an elaborate exposition 
of the cult of devotion in his celebrated treatise, the Bhaktira- 
sayana.” It is needless to point out that he has unfolded the 
profound significance'of devotion as the surest means to the 
emancipation. He has referred to the way of actions. 

knowledge and devotion, which have been. traditionally 
recognized as the unfailing paths leading to the realization of 
the highest goal and chiefest end of. the human life93 The 
performance of scriptura] rites and ceremonies removes the 
impurities and imperfections of mind. They have been pro- 
claimed by the seers of the Upanisads as puissant factors for 
mental purifications, Asa result of it the mind: completely 


withdraws itself from the carnal objects. It comes filled witb 
1. , Nivedayata mam ksipram rāghavāya mahātmāne / 
i Sarvalokasaranyaya vibhisanam upasthitam// 


(0. . Ramayana : Yuddha Kanda 17, 17. 
Sakrdeva prapnnaya tavasmitl ca vadine| 


Abhayam sarvabhūtebhyo dadāmyetad vratim mamal]. 
ac = Ibid. 18.33. - 


2. -Pratyutthanam tu krsņasya sarvāvastho dhanaājayakļ 


Na langhayati dharmatmā bhaktyā Premņā ca 


: SEE sarvatah/| 
y m b 7 Tae T T : T Raroa 
l Ya pritib pundarikaksa tavāgamanakāraņāt] : : 


PE A Timken yayate tubhyam antarātmā”si dehinarn// 
| SBR. 2; Bhag XT. 90, g," droga Parva, 92.90 
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compunction and contrition at the varieties of the worldly 
things. And ultimately the supreme enlightenment breaks 
out to redeem him from temptation and tribulations of worldly - 
existence. But this enlightenment finds its unfettered develop- 
ment in a mind which is unrelentingly rigid and solid in its. 
essential nature, Butina melting mind which is tender and 
soft, the exaltation of the glory of the Supreme engenders a. 
deep reverence which ultimately culminates in devotion which 
shines with divine serenity and splendour. The way of devo-. 
tion constitutes the ultimate limit of the way of knowledge. 
The spiritual edification and upliftment by means of undi- 
luted devotion has a significance of its own. It can be felt in 
a melting mood of a devout devotee. Even the goal of emanci- 
pation ceases to be an inducement to him. This devotion is. 
not distinct and different from the everlasting bliss. But 
complete identity exists between them. 


Madhusüdana has affirmed that the mind substance is as: 
hard a piece of lac in its essential nature. But it becomes 
melted, when inflamed by lust, anger, love, delight, sorrow- 
and thelike.? But with the passing away of this extraneous. 
condition of these mental phenomena, the mind spontaneously 
returns to its normal state of hardness. When the mind is 
melted, it becomes transformed into the form of the external 
object. And this form, while remaining latent, is technically 
called Sazzskzra, Vāsanā, bhava and bhavanz. When the mind 
becomes merely soften and fails to reach the ideal state of 
melting, it cannot receive the image of external things. Con- 
sequently no trace is left by themin the mind. The mind, 
even after the restoration of the state of its natural hardness. 
subsequent to the state of its fluidity, retains the forms of the- 
extraneous things stamped upon it. So when it again Passes. 
from a solid to a liquid state due to an external excitant, the 
forms antecedentally alienated by the external objects remain 
in tact and unaffected. The mental modification into the 


1, Op. Bhag, XI, 20,22-34. 
2. BR, I, 4. 
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form of the extraneous things is termed as permanent emotion 
(sthāyibhāva). In normal circumstances it remains dormant, 
But when it becomes manifested by means of the good offices 
of the determinants (vibhava), the consequents (anubhāva) and 
the other trahsitory feelings (Vyabhicaribhava), it is accorded 
the status of rasa. It has been categorically affirmed in the 
Upanisads that the Supreme God is of the highest bliss. And 
when mind becomes leavened with the form of the Divine, it 
reaches the level of rasa. It has already been referred to above 
that the external stimulants, namely, lust, anger and the like, 
cause the rapid melting of the mind. Now this melted mind, 
due to the hearings of the exaltation of the glory of the 
Supreme Lord, undergoes the series of modifications without 
any break or interruption with reference to Him. This specific 
type of the mental modification is called devotion. 
Madhusüdana has held that knowledge and complete renun- 
ciation of the.earthly things are instrumental to the attain- 
ment of devotion. How much the more knowledge and 
renunciation are rendered perfect, so. much the more the fer- 
vour of devotion waxes in proportion. These two factors faci- 
litate and foster the growth of devotion even ina mind deeply 
sunk in temporal concerns.? It deserves to be noted that 


Madhusūdana has not propounded a new doctrine so far his, 


emphasis upon knowledge and: renunc iation is taken into ac- 
count. He has merely endorsed the views of the ancient seers 
and. his predecessors. . He has brought home his thesis by 


referring to the utterances of the Srimaddbhagavata and the 
other Puranas. bi 


The Preparatory stages leading to the Progressive maturity 
of devotion may be enumerated in an Ordered succession : 
(1) rendering service to the great devotees and the Divine, (2) 
| ERTI ; Pod NG KA 

"2. Ibid. p, 71; 


3. BRI 
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becoming an object of compassion of them, (3) faith in the 
rcligious practices adopted by them (devotees), (4) audition 
of the glory of Hari, (5) sprouting of the love towards Him, 
(6) knowledge of the essential nature of the Supreme, (7) 
gradual development of love in the Divine qua Supreme 
felicity, (8) the vision of the Supreme, (9) the perfectest 
consummation of the devotion to the Divine, (10) the 
appearance of the everlasting divine qualities in the devotee 
who is distinct from the Divine, (11) reaching the highest 
Pitch of perfection of love with reference to Him!. The stages 
set forth above are involved in a graduated scale, distinctly 
marked by growth and the progressive realization of devotion. 
It has been alluded to above that lust, anger, fear and the 
like and the inflammatory agents of mind?. They ignite the 
mind and as a result of Which, it becomes melted. The diffe- 
rence amongst the inflamatory agents is responsible for the 
different varieties of devotion.9 So far lust (kama) is concer- 
ned, itisof the nature of mutual desire of two individuals 
of opposite sexes for physical union. It admits of two-fold 
division, as it hinges upon (1) near and (2) distant object of 
lust, The mind becomes melted, when it comes into contact 
with the two types of the objects of lust. When the mind 
becomes pervaded with the thought of the Supreme and is 
rendered free from the qualities of rajas and (amas, it becomes 
competent to manifest the inward delight and pleasure, This 
particular state is styled rati or basic passion. The passion 
(rati) towards the Supreme in the events of its union with the. 
determinants, consequents and the like, passes under the name 
of devotion, pure and simple. When its identity becomes 
merged in love, this devotion perse is turned in devotion qua 
sentiment technically called Kzmajarati. The near object of 
lust occasions love in the physical union technically styled 
sambhoga and (2) love in privation technically ‘called vipra- 
1. Ibid., I, 33-36. : 
- 2. Vide Supra, p. i22. 
3. BRII,2. 
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lambha. Itis distinct from the love of the beloved. It differs 
from the love which is regarded as the basic feeling of love 
qua sentiment in mundane sphere of life, It is pure and tra- 
nscendental in its character. The lust for flesh and blood tor- 
„ments the mind. It only adds fuel to the flame of the 
unruly passion and carnal appetite. But when the lust is 
canalized towards the Supreme,it becomes sublime and reaches 
the level of supernal serenity. Not only this, but all the 
lower passions and instincts when become permeated with 
the thought of the Supreme, they become stripped of their 
.carnal character. They become sublimited and reach the 


level of devotion. ` Similarly anger also culminates in devotion. 
towards the Divine, 


ultimately exalted to the rank of devotion. Malice is the 
intolerance at the prosperity of others, It is illustrated by 
tolerate the glory of 
d by the Gopis who 
to the close associa- 
n the mind becomes 
nd becomes pervaded 
ts alarmed. Because 
cause of disturbance.. 
he mind feels disquie- 
ment. Consequently a 


l. BRII, 5. 
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of the mental uneasiness for the appeasement of the disturbing 
agent is liable to be converted to the basic feeling of love and 
its consequential culmination is devotion qua sentiment, In 
an identical manner fear also is susceptible of getting itself 
transformed into devotion. 


The disquietude of mind engendered by commission of an 
cffence is entitled fear. This also produces the melting of 
mind. In this state when the mind becomes permeated with 
the thought of Šrikrsņa it becomes lifted to the level of love 
tcwards Him. Affection also is equally liable to be trans- 
formed into devotion. It admits of three-fold division : (1) 
#Hecticn in respect of son, daughter and the like, also called 
filial aflecticn; (2) aflection pertaining to the master and 
servant, When the :ffection which subsists between the prot- 
ector and the protected. beccmes exclusively confined to Sri 
Krsna, it causes the melting of the mind. The mind becomes 
Fercolated with the idea oi Srikrsna and receives the desig- 
naticn of raiselya rati. Similarly when the affection. of master 
and servant becomēs solely engrossed with the notion of 
Šrikrgņa, it becomes styled freycrati. These two types of 
basic feeling, namely, rātsalyā rati and fre)o rati subsequently 
become developed into two distinct types of rasa namely, 
Vatsalya rasa and preyo rasa, The delight of mind is also tran- 
formable into devotion. It is divisible into four varieties. 
The first type of it is produced by means of hearing the glori- 
fication of Lord Srikrsna who is of the nature of Supreme 
felicity. This delight occasions the melting of the mind and 
permeates it with the passion pertaining to the Lord. This 
divine passion is rarefied and refined in its character and 
ultimately culminates in the specific type-of devotion styled 
Suddha sāttvikī. The second variety of delight is produced at 
the sight of caricature and imitation of ludicrous gestures and 
movements, It causes the melting of the mind and resultant 


1. BR II, 12. 
"2. BR 64. 
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expansion of it. This state is known by the name of laugh. 
It reaches its consummation in the devotion towards the 
Lord. The third variety of delight is produced by perceiving 
objects which inspire a sense of marvel in the mind. It 
engenders the melting of the mind together with its expansion. 
"This state receives the designation of the basic feeling of 
wonder. It has its potentiality to be developed into the fulfle- 
dged devotion. The fourth kind of delight is produced in the 
mind of the warriors by impending battle. It also brings 


about the melting of the mind and gets the designation of the 


basic feeling styled enthusiasm. This state also is transforma- 
ble into devotion. The bereavement of near and dear ones pro- 
duces affliction in the mind. It blazes the mind and causes its 
melting, In that state affliction pervades the mind and comes 
to be designated sorrow. Itisa distinct type of basic feeling. 
When it becomes restricted to the Supreme, it is ultimately 
turned into devotion. Compassion also causes the melting 
ofthe mind and is convertible into-devotion qua sentiment. 
The accredited basic feelings which are exclusively confined 
to the Supreme, become transformed into devotion qua senti- 
ment. It they are stripped of Him. and have the earthly 
things as their objective or stand in opposition to the heave- 
nly felicity, they cannot attain the rank of devotion qua senti- 
ment The position is elucidated in the fewest possible words. 
The nine distinct types of sentiments enumerated by rhetror- 
iclans get themselves mer. 
only criterion is that they must have the Supreme as their 
objective reference with a view to getti 
to the status of devotion, Devotion gua 
ely identical with them and this rul 
any alteration in the traditional enume 


sentiment js absolut- 


ration of sentiments." 


and the consequents 
their a Ah Thee tes 
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The devotion may also be ordained into four distinct types, 
namely, (I) rājasī, (2) tamas?, (3) *uddha sāttvikī and (4) mišrita. 
The devotion which is produced by malice and illwill is called: 
rajasi. The devotion which is occasioned by fearand ill-will 
is designated tamasi. The devotion which arises from delight 
is termed Suddha Šāltvikī. And lastly the devotion which is 
generated by lust, sorrow and the like is Styled mifrita, The 
devotion as such may beset forth into the following order : 
. (I) the devotion which finds its fruition in the present life is. 

"termed drstaphala; (2) the devotion which is productive of its 
result hereafter is styled adrstaphala and (3) the devotion which 
occasions its result in both the present life and hereafter is. 
designated drstādrstathla. The devotion which passes under 
the name of Rajasi and tamasi are prductive of their effects in 
hereafter. The devotion which is called mifrila is productive- 
of its consequences both in the present life and hereafter. 
The devotion which receives the designation of Suddha sattvikz,. 
depends for its ultimate fruition on the progressive spiritual 
realization of the devotee. Itis in the particular cases that 
this devotion occasions its result only in the present state of 
existence. The lives of Sanaka and other sages furnish testi- 
monies to itt. So the production of its result depends on the 
achievement of spiritual proficiency. But it is productive of 
its result with reference to persons of lesser spiritual attain- 
ments. And the life of the laics is illustration on the point. 


Sri Madhusüdana Sarasvati in the course of his commen- 
tation on the sixty sixth verse in the eighteenth chapter of the 
Srīmadbhagaradgītā has dealt with in brief the essential nature 
ofdevotion. He has observed that unconditional and un- 
profitable resignation in the Supreme finds its expression in 
three distinct stages of mind which may be stated as follows : 
(1) I am of Him, (2) H« is of mine and (3) Iam verily iden- 
tical with Him?. This resignation admits of tripartite 

1. BR II, 41-46. ; 


2. “Tasyaivaham mamaivāsau sa evahamiti tridhā” E 
" Madhusidana's uyākhyā on BG XVIII, 65. 
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division, namely, (1) mild (mrdu)?, (2) moderate (madhya 2 
and (3) inordinate (avadhimzira)?. The lives of Ambariga, 
Prahlada and Gopis are illustrations of the inordinate type of 
resignation in the Divine referred to above. 


See, Satyapi bhedapagame natha trvāham na māma- 

kinastvam | 

taraūgah kvacana samudro na 

tarangah [| 

Ibid. 

si balāt krena kim 

adbhutam | 
ami te || 

G XVIII, 66. 


Samudro hi 


2. Cp. Hastam "utksipya yat” 


Hrdayad yadi niryasi paurusam ganay 
Madhusitdana’s vyakhya on B 
3. Sakalam’ idamaham ca vāsudevah 

_ Parampumān Parameévarah sa ekah | 
Iti matiraca]a bhavat'yanante 
Hrdayagate vraja tàn Vihaya dürat || 


Ibid. 
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CHAPTER V 


CONCEPTION OF DEVOTION IN THE 
NARADIYA PURANA 


In the Naradiya Puraga the cult of devotion has been dealt 
with in rather lucid and comprehensive manner. The doctrine 
*x-of Absolutism has exercised a profound influence in connection 
with the elaboration of the cult of devotion. It has been 
stated in unambiguous terms that the whole Universe is iden- 
tical with Visnu. Visnu is the ultimate cause of all things.! 
And the knowledge that I am also identical with Visnu has 
been declared as recollection of Višņu. The faith, that Visnu 
represents all the deities collectively and I am worshipping 
Him in conformity with the ordainment of the scriptures, 
. receives the designation of devotion, It is worthy of remark 
that according to the author of the Nāradīya Purāņa faith and 
devotion are equivalent expressions.? As the light of day is 
the cause of the activities of the animal's life, in an identical 
manner devotion is the Supreme cause of spiritual attainments 
ofall possible types.” As water is considered as the very life 
of all beings, likewise with reference to all the varieties of 
spiritual attainments is looked upon the cultivation of devo-- 
tion. As all conceivable orders of animal live by taking 
1. Sarvam jagadidam Visņur Vigņuķ sarvasya kāraņam 
Nār I, XVI, 31. 
2. Aham ca Visnur yajjianam tad Visnusmaranam vidub/ 
Sarvadevamayo Visnur vidhinā püjayami tamJ/ 
Iti ya bhavati Sraddha sā tad bhakti prakirttita/ 
Ibid., 42-33. 
3. Ibid., I, XVI, 3. - 
4. Yatha samastalokānām Jivanam salilam smrtam/ 
Tathā samastasiddhinam jivanam bhaktirisyate// 
Nar. I, IV, 4. 
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resort to earth, similarly all actions and scriptural rites should 
be performed by taking recourse to devotio "| It is by Means 
of faith gua devotion thata person can expect to achieve the 
four highest ends of human life, namely, ;1) accumulation of 
religious merits, (2) economic social and political betterments 

(3) worldly enjoyments and (4) ultimate emancipation, 2 The 
Supreme does not feel gratification even by endowment for 
religious purposes, practising of austerity and performance of 
sacrifice, if they are not accompanied with undiluted devotion, 


of catering to all human 
l. Yathā bhūmi dann 


M samāšritya sarve jīvanti 1 ; 
Tathā bhakt Jivanti jantavah/ 


im samāšritya sarvakāryāņi sadhayet// 


Qo e iur Ibid., I, IV, 5. 

2. Ibid, XXX, 99-100; IV, 6-19, S | 

3. Ibid, IV, 7; Xxx, 109-10; - 
Cp. BG. XI, 53.54, ° 

4. Nar, I, IV, 8, 

5. Abbaktya yattapastaptam kevalam kayasosanarn/ 2 

SU abs I ORE Itid; TV, 9a. 

7, Ibid. 10. DAI VP OES SN : 2 

9. Nar I, IV, 11. 
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needs.) Woe betides the ignorant inhabitants of this earth 
who drink deadly poison by remaining impervious and impas- 
sive to devotion.? In this world every thing is bereft of reality 
and substantiality, The only thing which is static, permanent 
and the ultimate essence of this biophysical existence is the 
constant company with the devotees of the Supreme and han- 
kering after the attainment of devotion towards Hari. 


It is remarkable that the devotion towards the Supreme 
mustbe in conformity with the traditional duties (acara) as. 
enjoined by the scriptures. This compliance is unconditional 
and irrevocable, And it is only in that case a devotee reaches 
the abode of Visnu, thc highest destiny ‘of human life. And - 
it is this blessed region which looms large before the vision 
of the enlightened’. In the ultimate analysis of thing, it 
transpires that devotion is the cause of all varieties of traditi- 
onal duties and meditation including the devotion towards 
the Supreme reality. Visnu, when worshipped with devotion, 
bestows upon devotee his desired objects. It is owing to this 
reason, devotion is called the eternal mother of the inhabi- 
tants of whole world. All the creatures live by taking refuge 
in mother, in an analogous way the Virtuous, by taking 
resort to devotion. Action performed with devotion invari- 
ably bears fruits in time. The accomplishment of actions. 
becomes possible when they are accompanied with devotion. 
These actions produce grace and gratification of Hari, the 
San RSE TO 


1. Haribhaktih para nrnàm kāmadhenūpamā smrta 
X A Ibid., 12a.. 
.2. Tasyām satyam pibantyajiiah samsaragarlam hyaho 
à Ibid., 12b. 
3. Svacaramanatikramya Haribhaktiparo hi yah | - 
- Sa yati Visaubhavanam yadvai pašyanti sarayah || 
: oo bid. 90. 
4. Jivanti jantavah sarve yathamataramaéritah / a 
'.. Tatha bhaktim samāšritya sarve jivanti dharmikah || 
Nar I. IV, 30. 
“8 ; 
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Supreme Lord of the universe. And His gratification engend- 
ers enlightenment which leads to the attainment of emanci- 
pation.? It is intended to be understood that devotion, action 

and enlightenment co-operate with one another in the matter” 
"Of producing the highest consummation. In the present context’ 


an attempt has been made to reconcile the divergent views ' 


which hold that devotion, action and enlightenment are: 
efficient to produce ulimate liberation in their individual 
capacity. There are three distinct paths. which lead to the 
ultimate salvation of human life. - The path of enlightenment. 
has been endorsed and expounded by Sarhkra and his adher- 
ents. Its mooring is sought in the Vedas and Upanisads. It 
“pretends to be the faithful representation and vivid reflection. 
of the viewpoint which has been proclaimed in an unfaltering 
voice by the Vedic and Upanisadic seers. The monistic Ve- 
dàntins have placed unqualified emphasis upon the Supreme 
enlightenment as means to the attainment of emancipation. 
They abhor that this world appearance enmeshes the self into 
its clatches and coils. It holds the individual self in bondage. : 
And the Supreme problem is how to get rid of it. The monists. 
prescribe the method with their characteristic decision. They 
hold that this phenomenal world has been brought into 
existence by nescience.(ajfznz) and with the dawning of the. 
Supreme enlightenment, this ignorance becomes completely 
removed. With the removal of ignorance this phenomenal 
plurality ceases to exist. The individual self: visions his iden-- 
tity. with the Absolute Brahman. -This -is * the sum and 
. substance of the monsitic philosophy which holds that the 
attainment.of the Supreme knowledge is: the surest and infalli- 
able means of achieving freedom from the world-existence. 
: And it has already been alluded to-above that” this constitutes 
the bondage of individual self. It will not be wide of the mark 
J. Bhaktyasidhyanti Karmāņi Karmabhistusyate Hariķ | 
jā -Tasminsantugte bhavejjianam jiianan moksamavapy- 
Nu o : ate || 
Ibid., 32. 
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to observe that in the monistic view the efficacy of Karman in 
the matter of the realization of ultimate goal of mankind, 
has not been ignored. The performance of action and rites 
ordained by the Scriptures leads to the Purification and refine- 
ment of human mind. And the Supreme light of knowledge 
breaks out in the mind which has been rendered free from 
dross and impurities We refrain from an elaboration of 


the monistic position with view to preventing parallaxity of 
the present discourse. 


The mimànsists maintain that the performance of Karman 
in the shape of sacrifices and other duties of householder 
entitles a person to reach perpetually blessed state of beatitude, 
It is immune from tinge of pain and suffering. All the cove- 
table objects of human life become available in the very 
moment of their thought. This ideal state of happiness is an 
eternal one and is not liable to be marred by subsequent 
emergence of sorrow and suffering. Itis beyond temporal 
limitation. This blissful condition bears the designation of 
Sarga! according to the view of mimānsists. 


We had occasion to observe that the protagonists and 
exponents of the cult of devotion have unfalteringly set forth 
that devotion is alone competent to lead to the realization of 
the Supreme reality. It does not stand in need of co-opera- 
tion of other accessary conditions like enlightenment or action 
in the shape of the scriptural ceremonies for the attainment 
of the Summum bonum of human life. Besides, due to the 
simplicity of procedure it has an universal appeal to the 
average men and women without any distinction of classes 
and masses. The path ‘of wisdom and action demands the 
rigid observance of cut and dried rules and regulations, which 
exert inexplicable surds, Their communication and transact- 
ion are exclusively restricted to the sphere of intellect. And 


1. Yannduhkhena sambhinnam naca grastamanantaram/ 
abhilaso’panitafica tatsukham svahpadaspadam// 
Sārikhyatattvakaumudī on Sāntkhkyakārikā. 1 


CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by S3 Foundation USA 


116 A PHILOSOPHICAL STUDY OF THE-NARADÍYA PURANA 


itis not unprecedented that in the history:of the evolution 
ofspiritual pursuits, intellectualism often relegates itself to 
doctrinarianism. It shoves into the background of the element 
of humanism, But the cultivation of devotion is indissoluably 
bounded with human mind. And this accounts for its special 
attraction to the common laity. The intellectual aspect is 
markedly absent init. These two views differ as two poles 
apart and are bound to culminatc in lop-sided spiritual 
upliftment. The author of the JVaradiya Puraga has struck 
a balance between these two extremes, The efficacy of 
devotion, action and knowledge has been given full-throated. 
recognition in their respective spheres, Perfect unison and 
harmony have been asserted to exist among themselves with- 
out showing the slightest predilection for any particular path 
of salvation alluded to above. It has been authoritatively 
laid dcwn in the Waradiya Purāņa that the accomplishment of 
actions becomes possible when they are accompanied with 
devotion. “These actions produce grace and gratification of 


Hari which gives birth to the Supreme enlightenment, the . 


ultimate cause of emancipation?, 


"The devotion as such admits of ten-fold classification. The 
possible preponderance of any of the three basic qualities, 
namely, iamas, rajas and sattva Serves as criterion for the 
ramification of devotion referred to above?. Each of these- 
qualities is again Susceptible of threefold sub-division, viz. 
adhama, Madhyama and uttama. The worship of Visnu which 
is induced by nefarious design of killing another is called 
Tāmasī devotion and as such stands relegated to the lowest. 


Se ees 
|. Jūānalabhyam param moksam prāhustattvārtha- 


ā cintakah/ 
Yajjfianam bhaktimülam ca bhaktih karmauatam 


ce 
Nar I, XXXIII, 27 
2. Sa bhaktirdasadha jüeya Pāpāranyadavopamāj 
Tamasai rājasaifcaiva sāttvikaisca nrpottama// 
Ibid., XV, 39. 
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rank!, The paying of adoration to Narayana with sinister 
malignity, is designated Tāmasī devotion of the intermediate 
rank.” The worshipping of the Supreme, out of envy and 
grudging contemplation, at the sight of another 
rendering ‘service to Him, deserves to be idubbed Tāmasī 
devotion of the superior order. The devotion of Hari 
with deep reverence with a view to securing temporal 
advantages is called rajas? devotion of the lowest rank.* The 
worshipping of Visnu with devotion for achieving name and 
fame reaching far and wide, is known as rajasi devotion of the 
intermediate rank.5 The divine service which is directed 
towards Hari in order to get the position which entitles to 
become a resident of the abode of Visnu is termed as rajasi 
. devotion of the superior order. The religious homage which 


l. Yaccanyasya vināšārthaņ bhajanam éripater nrpa/ 
Sa tāmasyadhamā bhaktih khalasyevāparā yatah// 
Ibid., 40., 
2. Yo'rcayet Kaitavadhiyā svairiņi svapatim yatha/ 
Nārāyaņam jagannātham tāmasī madhyama tu saj/ 
; Ibid., 41. 


3. Devapūjāparān drstvā mātsaryād yo'rcayed dharim | 
Sa bhaktiķ prthivipāla tamasi cottamā smrta || 
Nar I, XV, 42. 
„4. Dhanadhānyādikar yastu prarthayannarcayed A 
` dharim | 
Sraddhaya paraya yuktah sā rājasyadhamā 
smrta // . 
Ibid., 43. 
5. Yah sarvalokavikhyātakirtim uddišya mādhavarņ | 
Arcayet paraya bhaktyā sā madhyā rāsasi mata // 
a Ibid., 44. 
Cp. Bhag III, XXIX, 9. 
6. Salokyadipadam yastu samuddisyarcayed dharim | 
Sa rājasyuttamā bhaktih kirtitā prthivipate // 
Š 9 'Nār I, XV, 45. 
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is paid to-Hari for the purpose of eliminating sins “with uns 
flinching faith is designated as: sātivikī devotion of the lowest 
order. The service, which is rendered. out of consideration 
that itis grateful to Hari, is called sātivikī devotion of the 
intermediate order.? "The paying of adoration to Visņu, like 
a faithful servant with the idea that it is the categorical pres- 
cript of the scripture, deserves to be accounted as devotion of 
the highest order. This type of devotion transcends all other 
varieties andris the paragon and pattern of perfection. It is 
styled as sāttvikī devotion of the. superior order.? A fervent 
man, after hearing the glory of Hari, becomes completely 
engrossed in it and feels heavenly felicity in his mind. This 
blessed state has been declared as the devotion of the superior 
order. When a devotee becomes elevated in this highest plane 
of devotion, he considers himself as identical with Visnu.* 


Toround up the present discourse. It turns out in the 
ultimate analysis of the nature of devotion that in its perfectest 
consummation, it is not susceptible of division. The ten-fold 
classification of it has been made with a_view to conforming 
it to the graded spiritual ‘attainment of the laity. Devotion 
Teaches the highest pitch of perfection by making progress 
through the distinct Stages. A shortcut formula cannot’ be 
prescribed to achieve this objective. As: the fervour of devo- 
tion reaches the acme of perfection, its graded conception is 


1. Yastu svakrtapāpānām ksyayartham prārcayed 
dharim | 
. raddhaya parayopetah sā sāttvikyadhamā smrtā [| 
: Ibid., 46 
“Cp. Bhag III, XXIX, 10. 
2.- Hareridam priyamiti suérusam kurute tu yah | 
Sraddhaya samyuto bhüyab sattviki madhyamā tu sā II 
ES : Nar I, XV, 47. 
$. Vidhibuddhyarcayedyastu dasavac chripatim nrpa | 
| , Bhaktinam pravarā sā tu uttama sāttviki smrtā [| 


ED E RE Ibid., 48. 
: . & > Ibid, 49-50, 
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rendered a superfluity. The author of the Naradiya Purāņa 
has laid it bare that at the initial stage the human mind, due 
to its inherent frailties, cannot absolutely become disinterest- 
ed in their devotion towards the supreme. Itis by means of 
progressive realization of vanities of the earthly things that 
his devotion becomes more and more rarefied and refined, 
And the highest perfection of it is ultimately gained in which 
it becomes completely disassociated from temporal tempta- 
tions. This devotion is out an out the worship of the Supreme 
reality. It makes the mind completely free from impurities 
and. makes the attainment of the ultimate emancipation 
possible. 
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CHAPTER VI. 
THE PROBLEM OF EMANCIPATION | 
Section I 


.. The presant chapter will be devoted to the consideration 
of the problem of emancipation which occupies the position 
of the supreme importance in the differeut branches of Indian 


thought and culture. The vast mass of the Vedic, Paurāņika. 


and Tāntrika literature together with the different branches 
of Indian philosophy have embarked upon the task of elu- 
cidating the nature of emancipation. The thinkers of ancient 
India mobilized their intellectual resources to their utmost 
capacity to discover the path leading to the realization of the 
highest goal of human life, They were not contented with 
* mere abstract speculative thinking as is the case with the 
western thinkers. The tenets and creeds propounded by them 
were closely linked with the daily life. They lived up to 
them. They sedulously undertook the spiritual exercises for 
the realization of that which they believed to be the ultimate 
reality. It is remarkable that the Vedic and Paurāņika seers, 
the mystics and exponents of the Tāntrika cult and the adhe- 
rents of the different schools of philosophy have unanimously 
"declared the vanity of the worldly existence, They were 
conscious of the existence of universal sorrow and suffering. 
So the chiefest concern of them was the cessation of pain and 
the achievement of everlasting bliss by mankind, Itis true 
that tney prescribed. different paths for reaching this ulti- 
mate goal. They were in Perfect unison that this highest 
‘Consummation is of the nature of Perpetual felicity. It is 
completely dissociated from pain and suffering. The thought 
_ Of ever-abiding and supernal bliss loomed large before the 
‘vision of Indian seers and philosophers, It was the chiefest 


inducement which inspired them to launch in their intelle- 
Ctual. enterprises, 
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Our study of the problem of emancipation will remain 
confined to and is exclusively based on the Paurāņika litera- 
ture. The idea of emancipation as elaborated by the authors 
of the Puranas fundamentally differs from that developed in 
the different schools of Indian philosophy. The Puranas 
which are dedicated to the glorification of Visnu uphold that 
emancipation consists in reaching the blessed region inhabited 
by Visņu. Identically those which are devoted to the exalta- 
` tion of the Majesty of Siva believe that emancipation is the 
attainment of association with Him. In the same way. the 
Puranas which are primarily concerned with the task of extoll- 
ing the glory of Brahma, maintain that the achievement of 
the blessed region of Brahma is the ultimate end of the human 
life. The authors of these three distinct types of the "Puranas 
made frantic efforts to establish the over all supremacy ofthe 
individual deity which forms the object of their adoration. 

. Consequently their notion of emancipation is indissolubly 
bounded with the deity to which they sworn their allegiance. 
So the conception of the ultimate salvation as set forth by 
them must be understood in the context of this psychological 
background. But the case of the Waradiya Purāņa furnishes 
an exception to this universal practice, It is in complete 
conformity with the monistic idea of emancipation. It has 
declared in undubious terms that the realization of identity 
between the individual and supreme consciousness breaks the 
fetters of this worldly existence. And this state is called’ 
ēmaucipation. It is by means of unbounded. grace of Visnu 
that an individual self can expect to reach this highest state 
of redemption. It is a divine gift conferred upon a devou 
devotee of Visnu, the Lord God of this universe.? 


Although the cessation of bondage and the attainment of 
€mancipation is the outcome of the divine mercy of Visnu, 


l Yada tvabhedavijāānam jivatmaparamatmanob/ 


Bhavettadā monirestha pc Ši 


-9 Ibid, 9, 20. 
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yet itisnotamere arbitrary dispensation of the Supreme, 
An aspirant for it must prove himself worthy of receiving this 
highest and everlasting reward. The performance of the 
religious rites and duties purges the mind of all impurities, 
"This paves the way for the dawning of devotion towards 
Visnu. And this devotion in its turn engenders enlighten- 
ment which is unfailing way to emancipation, A devotee 
must dedicate himself whole heartedly to the disinterested 
service of the Lord. The author of the Naradiya Puraya has 
categorically asserted that the light of enlightenment breaks in 
the mind of a person absorbed in contemplation. There are 
two distinct varieties of this contemplation, namely,’ (1) 
Kriyayoga and (2) Jianayoga.? The former type consists in 
worshipping Visnu bringing the unruly passions into subject- 
ion by self-denial and discipline. The doors of sensual 
pleasures must be closed once for all The inevitables 
must be accepted without repining. Even the slightest 
remiss is fraught with the gravest consequences in the shape 
of the infernal pains. The seducing snares of the worldly 
‘comforts are there. A devotee has been asked to guard him- 
self so that he may not fall a prey toit. He is expected to be 
unprofitable servant of the Lord in words and deeds. He should 
devote himself to the service of both sentient and non-sentient 
beings.? The reciting- of psalms, the paying of adoration, 
practising of fasts and listening to the parables of the Puranas’ 
have been listed under kriyayoga.* All these: religious activi- 
„1. Jüanalebhyam param moksam prahustattvarthacintakah 
Yajjāānam bhaktimūlam ca bhaktih karmavatam tatha// 
-Jbid., 27. 
2. Jāānam ca moksadam prāhustajjīāānam yoginām bhavet 
Yogastu dvividhah proktah cartajteprabhedatal] 5 
1G. H 
3. Karmaņā manasa. vaca sarvalokahite ratah : T 

Samarcayati deveéam kriyayogah sa ucyate]] . ^ 

A Nar 1, X III, 42, .. 


ne I Fe Vere ; | 


n iane esa AN ea ma makan 
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ties must be suffused and permeated with intensive devotion, 
These are indispensable for the purifications and refinement 
of mind. With the dispersal of the darkness of mind, the 
flash of enlightenment finds access into it. It has been repea- 
tedly stressed that enlightenment alone leads to the realization 
of the highest goal of human life.? 


In the different systems of Indian thought including the 
Vedas and Purāņas unqualified emphasis has been placed on 
the spiritual equipments of an aspirant of emancipation. With- 
out the possession of them a person is deemed unworthy of 
achieving the ultimate salvation. Udayanācārya has observed 
in his Tatparyafuddhi that a person destitute of the essential 
merits and attainments cannot reap the fruits usually accruing 
from the performance of religious rites and ceremonies. And 
what is true in the sphere of action ordained by the scriptures 
is equally true in the sphere of the Supreme knowledge 
serving as a means to emancipation.? The author of the Nāra- 
diya Purāņa has equally insisted upon the presence of the four 
requisite qualifications in an ordained seeker of salvation, 
They are :—(1) temperate disposition produced by the morti- 
fication of passions; (2) possession of discriminating knowledge 
between eternal and ephemeral things; (3) absolute disinter- 


1. Evam bhaktimatam Visnau kriyayogaratatmanam/ 
Sarvapapani naéyanti pūrvajanmārjitāvaiļ! 
Pāpaksayācchuddhamatir vanchati jüi&namuttamam| 1 
Jüanam hi moksadam jileyam tadupayam vadāmi te// 

`. = Ibid., 45-46. 

2. - Yastu anadhikaryeva pravartate Karmakamda ivaj. 
brahmakande sa na phalabhagbhavati// 

- I^. Vide Tatparyafuddhih p. 16- 

3, -Samadigunasampanno mumuksurjaanambhyas et/ 

mar _- _. Nar I, XXXIII, 5la. 
4. -Anityāstu padārthā vai nityameko Haribsmrtab] 
.-Anityāni parityajya nityameva samasrayet// - 
ES Une m - “Ibid, 48. 
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estedness in respect of enjoyment of the fruits of action both 
in the present life and hereafter?, and (4) aspiration for 
emancipation. The fulfilment of these four Preconditions are 
imperative. Sathkaracarya in the course of his exposition of 
the Brakmasītra (I, I, I.) has stated in the clearest term that 
they are conditions precedent for spiritual cleansing and the 
realization of unity of the individual self with the Absolute 
Brahman. The need for the compliance with them derives its 
‘sanction from the utterance of the Upanisad. The author of 
the Naradiya Purāņa was equally conscious of. their efficacy for 
spiritual purging. 


The Naradiya Purāņa maintains that self is of two types, 
namely (1) Supreme self (para) and (2) individual self (apara).2 


This twofold division of selfas such has been expressly stated . 


in the Upanisad. The Supreme self is absolute in its nature 
and as such is bereft of any qualities possible or actual, The 
individual self on the other hand is endowed “with egoism and: 
as such differs from the former in the empirical sphere.?. The 
«Y-consciousness invariably refers to the individual self. It 
«exists within the Physical bodies of the beings and is termed: 
as self- qua witness (saksin). The self which is beside and be- 
Yond it is called the Supreme One. Further the physical body 
is considered as a field (Ksetra) and as within it resides the in- 
‘dividual self, so it comes to bear the designation of.the knower 


of the field (Ksetrajūa). Whereas the Supreme self.is unmani- 
fested 


Ihāmutra ca bhogesu viraktašca tatha bhavetļ 
; Ibid., 49a. 
2. Ātamānam dvividham prahuh paraparavibhedatah/ 
Dve brahmani veditayye iti catharvani érutih// 


i l i ; “Nar. I, XXXIII, 56. 
3. :Parastu nirgunah prokto hyaharhkārayuto? parah/ 
s Ibid., 57a. 
4.. Paīicabhūtātmake dehe yah saksi hrdaye sthitah 
: parah Procyate sadbhih paramatma parah smrtah// 


ariram ksetram ityāhus tatsth ksetrajā 2 
Avyaktah EA ah ksetrajfia ucyate 


Ibid., 58-59. 
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And it has already been referred to above that the Enowledge 
of unity between the individual and Supreme self liberates 
from the bondage of the worldly existence. This self alone is. 
eternal and everlasting Principle. Itis one and without His. 
coequal! The entire universe is the manifestation of it and. 
as such cannot be considered as different from Him. The idea 
of difference is only apparent and unreal and as such is en- 
gendered by the difference that exists in knowledge of indivi- 
dual subjects.2 The Vedas and the Upanisads have declared: 
in bold accents that the Absolute Brahman alone is real and: 
the universe is an appearance. The Absolute Brahman is. 
immutable. It is neither the performer of an action nor the 
enjoyer of its fruits. It is of the nature of eternal light and is. 
the cause of cause.? It is due to the hypnotic spell of ignora-- 
nce (maya), the plurality appears in the Supreme self. This. 
ignorance is neither real nor unreal. It isnot even of the 
nature of both real and unreal, Itis inexplicable and ineff- 
able and is the begetter of the notion of difference. The light 
of Supreme knowledge dispels the darkness of ignorance of an 
individualself and delivers him from trammels of worldly 
existence in the shape, ever-revolving cycle of birth and 
deāth.5 The Naradiya Purāņa has placed tremendous emphasis 
on the practising of meditation as an infalliable means for the: 


~ L. Ekam evadvitiyam yatparam brahma sanātanamj . 
gr Nar, I, XXXIII, 622. 
2.. Samyag jianavihinanam dršyate vividhamjagat/ 
Paramajiāninām etat parabrahmatmakam dvijaj/ 
us : ~ Ibid, 66. 
3. Na tasya karma karyam va ripam varņam athāpi va/ 
- Karttrtvam vāpi bhoktrtvam nirgunasya paratmanah/[ 
Nidànam sarvahetinam tejo yat tejasām param/ 
| Ibid., 63-64a 
4. Nāsadrūpā na sadrūpā maya naivo' bhayatmika/ 
Anirvacya tato jileya bhedabuddhipradayini// 
5 . Ibid., 69. 
5. Ibid., 70-71. 
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attainment of enlightenment and the consequential extermina- 
tion of the veil of ignorance. The eight varieties of spiritual 
exercises which are accessaries to the upliftment to the highest 
plane of contemplation, have.been elaborately treated of in it.2 
And it is needless to observe that they are in strict conformity 
with the Yogasiira of Patañjali. 


- ‘Section II 


The problem of emancipation cannot be studied inan 
isolated manner. It is interconnected and interlinked with 
the different systems of Indian thought. Soa correct under- 

* standing of its bearings and affiliations in the different systems 
ofIndian thought is indispensable for the determination of 
the nature of emancipation as expounded in the Paurāņika 
literature. Aksapāda has elucidated the nature of the ulti- 
mate emancipation in his aphorism. Vātsyāyana, while 
-commenting on this aphorism, has exposed the nature of the 
state of emancipation of an individual self. He has observed 
that after the attainment of emancipation, an individual self 
becomes free from fears, change and death. In that state it 
‘becomes identical with the absolute Brahmant. Itis evident 
that Vātsyāyana, one of the foremost propounders of the 
Nyaya system of thought has endorsed in toto the monistic- 
conception of emancipation. It is undeniable that a section 
of Neologicians has raised a dissentient voice and has repudia- 
ted the view. of Vatsyayana.- But the author of the Nyayabhasya 

1. Ajüauam nāšayed yogi yogena munisattama] < 

- Astangaih siddhyate yogastani vaksyami tattvatah]/ 

- : yea “Nar, XXXIII, 72. 

2. 1bid,78-1932. . o. ALES EISE 

3. Tadatyantavimokgo'pavargah] 

; as - NS, I. 1. 22. 

4. Tadabhayamajaramamrtyupadarm brahmakgemapra- 

ptiriti/ 
Vatsyayana's bhasya on NS-I, 1,22, 
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has expressed the opinion of the monistic Vedāntins, so far as 
the nature of emancipation is taken into account. 


Vātsyāyana has elaborately dealt with the question, whet- 
her there is an experience of everlasting pleasure in the state of 
emancipation* ? Itis worthy of remark that Bhasarvajaa has 
categorically stated in his JVyzyaszra that perpetual bliss 
becomes revealed in ultimate salvation?. He was one of the 
foremost exponents of the Kašmīra school of logic and his 
classical treatise was commented upon by a host of commenta- 
tors. His view indubitably proves that a section of logicians 
believed in the manifestation of perpetual bliss in the highest . 
consummation.  Laterly Sucarita Miéra, the Mīmānsist 
of the Bhatta School has upheld an indentical opinion. 
But Pārthasārathi Misra despite his alllegiance to the 
Bhatta school does not think that eternal felicity is 
experienced in emancipation. The pros and cons of this 
crucial problem has comprehensively been dealt with in 
the Vatsyayanabhasya. It is remarkable that the Upanisads 
have proclaimed ad nauseam that Brahman is of the nature 
of Supreme bliss. And the realization of the identity of an 
individual self with it constitutes emancipation. The 
excathedra utterance of the Upanisads leaves no room for doubt 
that everlasting bliss makes itself felt in the state of blessed- 
ness. But the author of the Wyāyabkāsya has taken the expre- 
ssion, everlasting bliss in a figurative sense. He is positive 
that it signifies the mere absence of pain?. There is a deeper 

Sa ee 


1. Nityam sukhamatmano mahattvavan mokse vyajyate..... 


Ibid. 

2. Tasmācchivadaršananmoksa iti] 
JVyayasara, p. 95. 
9. Sukhašabda atyantike dubkhabhüve prayukta ityev- 
amupapadyate/ 


drsto hi duķkābhāve sukhašabdaproyogo bahulam 
loka iti |] 
Vātsyāyana's bhasya on NS, I. 1. 22. 
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reason which has impelled Vātsyāyana to reject the primary 
meaning of the word, bliss and the acceptance ofits figura. 
tive sense. He has observed that the admission of everlasting 
bliss in emancipation will turn out to be an object of attach- 
ment. Anditis universally acknowledged that it operates. as 
an impediment to the attainment of emancipation. So the 
promise of everlasting bliss is. bound to defeat its own end, 
It will tighten the chain of worldly existence instead of 
paving the path of ultimate liberation!, But Udyotakara, 
the author of the Myāyavārtika has struck a discordant note to 
the cogēncy of the view elucidated above, He concurs with 
Vātsyāyana that the seeking of emancipation induced by the 
attachment towards bliss is bound to become abortive. He 
has equally emphasized that the striving for salvation out of 
aversion towards pain is also ineffectual to achieve the desired 
end. Since both attachment and aversion are the bondage 
which also passes under the name of worldly existence, So 
the view of the author of the Nyāyabhāsya stands exposed to 
serious objection. He has admitted that infinite bliss does 
not incite any aspirant for salvation. He has attributed the 
aspiration for the highest goal to the natural aversion which 
exists in human mind towards pain. Butithasalready been 
observed. that aversion like attachment equally. enthralls 
mankind. So the opinion of Vatsy&yana lays axe at the very 
root of the conception of emancipation. 


But the author of the Nyayabhasya has anticipated this 
predicament, He has argued in defence that-a- spiritual- 
aspirant does not seek salvation out of aversion towards pain. 
Since his mind is purged of attchment and aversion alike. 
The deep sense of renunciation blocks the entrance of aversion, 
indignation.and other lower passions of animal life. 


. He main- 
tains an attitude of strict neutrality in. respect of 


pain. This 
í 1. Nityasukharā gasyaprahane moksūdhigamābhāvo rāg- 
sess asya bandhanasamajtiat l 
M m: E Suerte. - Ibid. 


cco Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by S3 Foundation USA 


THE PROBLEM OF EMANCIPATION 129 


position may be summed up as follows. An aspirant of ulti- 
mate emancipation has neither aversion towards pain nor 
attachment towards everlasting bliss. So the possibility of 
eternal felicity in Supreme blessedness cannot serve as ah in- 
ducement to a spiritual aspirant. The author of the Wyāyabh- 
asya has rounded up the present discourse by observing that 
whether there be perpetual bliss or not in the state of emanci- 
Pation, it is not liable to doubt that a genuine aspirant 
invaribly reaches that ideal state!, Itistruethat this obser- 
vation of Vatsyayana proves his somewhat slight leaving for 
admitting the existence of eternal bliss in emancipation. But 
2 critical reflection renders it evident that he was not in favour 
of accepting this position. The question may be asked :— 
*Why the author of the Nyayabhasya was not prepared to 
recognize the manifestation of everlasting bliss in the highest 
consummation of human life? The Upanisads have empha- 
„tically declared the existence of it in that ideal state, Besides, 
there are convincing reasons which built up that contention. 
Yet the author of the Nyayabhasya is reluctant to give his seal 
of approval to this viewpoint. What has led him to accept the 
figurative meaning ofthe expression, *bliss' reiterated in the 
Upanisadic utterance, instead of the primary one''?, 


Vācaspati, the author of the JNyayavartikatatparyatika has 
furnished answers to these relevant posers and has brought to 
light the underlining significance of the position of Vātsy- 
āyana. In his Tātparyatīkā he has observed that the promise 
of everlasting bliss in emancipation īs bound to engender an 
inordinate inclination for it in the mind of a spiritual, aspir- 
ant. Asan inevitable consequence of it, he will be lured to 
indulge in sensual pleasure and delight. And obviously this 
will render the attainment of emancipation absolutely impo- 
ssible. This viewpoint has also been endorsed and elaborated 


l. Yadyevam muktasya nityam sukham bhavati; athāpi 

s na bhavati, 

āsyo 'bhayoh paksayor moksadhigamo vikalpata iti} 

PES IR "Vatsyayanadhesya on NS I. 1. 22. 
9 
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by Udayana in his „Ātmatattaaviveka. He has sounded a note 
of warning that the longing for everlasting bliss will terminate 
in a tragic end. Itwill amount to courting disaster instead 
of averting it. The hankering after eternal bliss will not 
remain confined to it. The allurement of the pleasure of 
animal life also will be irresistable to him. It is attested by 


experience that a person desirous of obtaining.a good thing 


makes endeavour for its attainment. But if his. attempt is 
thwarted due to an impediment, his activities become direc- 
ted towards lesser objects. Undoubtedly the deliverances of 
the Upanisads and convincing reasons lend powerful backing 
to the possibility of everlasting bliss in emancipation. But 
the possibility of the evil consequences induced the Naiyayikas 
to repudiate the existenee of everlasting felicity in emanci- 
pation. It is a resume of the- viewpoint advocated by the 
Naiyāyikas who do not admit the manifestation of eternal 
bliss in the state of ultimate salvation. But Mandana Misra 
has made an attempt to bring home that the apprehensions 
‘of the Naiyāyikas are absolutely without any foundation, His. 
Point of view as elaborated in His Brahmasiddhi may be succi- 
ently represented as follows :— The contention that the poss- 
‘ibility of everlasting bliss in emancipation is bound to be 
attended with grim prospect of moral aberration of the aspir- 
ant, betrays only'slipshod-thinking of the opponent. It deser- 
— vesto be borne-in mind that an' ardent seeker of salvation 
usuālly-turns back from ‘the temporal things and remains 
allergic to them.” But consider, even the case "of the absolute 
mionarchs who dream to -establish a world empire. The poli- 
tical science hasimposed duties‘and restrictions upon them. 
It has-exhorted them to-bring: the six specific types of lower 
passions, - namely, lust, anger -and- soforth: under subjection, 
The directive of the political science is imperative in its 
character. “The subjugation of the senses has been repeatedly 
stressed. as. indispensable -for a king bent. upon -aehieving 
victory. Ifthe mortification of the passions be possible even 
in the desire for gaining an empire, then, what ground can 
be there to warrant apprehension in the event of the adm ission 
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of eternal bliss in emancipation ?. The author of the Brahma- 
siddhi has taken considerable pains to defend the revelation of 
perpetual bliss in the state of ultimate liberation. The expo- 
nents of the Sārhkhya-Yoga system of thought have not 
admitted the manifestation of everlasting happiness in the 
ideal plane of salvation. The author „Of the Naradiya Purāņa 
bas placed unqualified emphasis upon the fact that Visnu as 
the Supreme Lord of the Universe is of the nature of supernal 
felicity. Infinite bliss is the reward which a devotee is enti- 
tled to feel in the state of blessedness. And it is needless to 
observe that this becomes Possible by means of unbounded 
generosity and grace of Him?. 


Section III 


So far the elaboration of the conception of emancipation 
is concerned, the Naradiya Puraga agrees with the two chapters 
of the Moksadharmaparvan of the Mahābhārata. The conversa- 

tion between" the king, Janadeva and Paūicašikhācārya has 
"been reproduced to expose-the Sathkhya - theory of emancipa- 
tion. In answers to the queries of the king, Paficaéikhacarya 
has recounted the universal character of sorrows and sufferings 
l. Anandamjaram brahma......../ 
i Nar I, XXXIII, 22a. 

Jüanarüp:m sadanandam....../ Ibid,, 11. 

Paramātmā parānandaļ sarvo ‘padhivivarjitah | 

Jüanaikavedyah paramah saccidánandavigrahah [/ 

Ibid. 1. III. 22, 

2. Tam prahur moksadam Visņum munayastattvadar- 
sari: sinah | Ibid, XXXIII, 10 

Tam vidyān moksadam Visnum nārāyaņamanāmayam/ 

: Ibid., 9. 

'Dhyanasmrtah püjito và érutah pranamito pi va | 

Svapatham yo dadātīšastām vande ;purugattamam // 

[ ist Ibid.,'1.ii. 55. 
3. Mbh. Santi Parva, CCXIII-CCXIX. 
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of human life. He has also dilated on the incubus of igno» 
rance. The great seer-philosopher has given a comprehensive 
exposition of the Gārvāka materialistic viewpoint and its 
.refutation. The sceptic affirms that the destruction of the 
soulis universally known fact and stands attested by percep- 
tual evidence. The admission of the existence of soul after 
the annihilation of the physical body is absolutely untenable. 
The appeal to the authority of the Veda to confirm this con- 
clusion also deserves unconditional condemnation.? It is 
equally obnoxions to hold that death is tantamount to the 
re-instatement of the intrinsic nature of the self. And an 


identical is the case with the doctrine according to which the : 


loss of the sense organs amounts to the partial destruction of 
the soul; In human mind doubt creeps in as to whether a 
particular standpoint is true or false, And if no reason is set 
forth in favour of one alternative, then, the clinching of the 
issue is bound to remain absolutely impossible. Asan organ 
of cognition, perception serves as foundation of inference and 


verbal testimony. It also supersedes them. Inthe event of 


the presence of perception qua cognitive organ, the utility of 
verbal testimony is totally dispensed with. And likewise in 
the absence of perception, nothing is conclusively proved by 
means of inference and verbal testimony.® It is needless to 
speculate ona particular subject of dispute by relying upon 
inference alone. The Carvaka materialists recognize per- 


n 


l. Játinirvedamuktva sa karmanirvedam abravit/ 
Karmanirvedam uktvā sa sarvanirvedam abravit// 
Nar I, XLV, 22. 
2, Drsyamāne vinaée ca pratyakge lokasaksike| 
Āgamātparamastiti bruvannapiparājitahj| 
Ibid., 24. 
3. Asti nastiti capyetattasmin nasitu laksane/ 
Kin adhisthaya tad bhiyal lokayatraviniécayam]| 
Pratyaksam hyetayor mülam krtüntam hyetayorapi] 
Pratyakso hyāgamo bhinnaķ krtānto và na kimcanaļ| 
Nār I, XLV, 2728. 
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ception as the only organ of cognition. It isin: conformity 
with their fundamental standpoint. They have repudiated 
the authenticity of inference and verbal testimony. And this 
has been made with ulterior purpose or repudiating the exis- 
tence of soul as distinct from the body and other super- 
sensuous entities postulated by the thinkers of orthodox school 


of thought. The sceptic affirms that soul is not dissociated 
and distinct from the physical body.1 


Instances can be multiplied to substantiate this contention. 
The potentiality of producing leaves, flowers, fruits, roots, 
barks, branches, colour and taste remains latent in the 
self same seed. Obviously itis undeniable that the seed in 
question is distinct in its intrinstic nature from its multi- 
farious products. The consideration of this phenomenon 
demolishes the doctrine that the basic cause must be of 
identical nature with its effect. The grass and water eaten 
and drunk by a cow yield milk and butter which are materi- 
ally different from them. The substances like barley and 
other grains, when steeped in water for three consecutive 
nights, generate the power of intoxication. Certainly it is 
different from its constitutive elements. In an identical 
manner from semen spring forth intellect, ego, mind and the 
body inspite of their distinctness from the material cause. 
This analogy may be extended to other kindred phenomena 
with equal- propriety. The friction of two pieces of wood 
generates fire which is admittedly different from its cause. 
The diamond called Saryakanta by coming into contact with 
the rays ofthe sun emits fire. A substance heated by fire 
dries up water. Inan identical way knowledge is produced 
by means of contact of the mind and soul which are gross 
matter in their essential nature. As magnetic diamond moves 
a piece ofiron, likewise knowledge moves and controls the 
different sense-organs. Therefore, the soul is not in auy way 


1, Nanyojivah sarirasya nüstikanam mate sthitah// 
Ibid., 29b. 


CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by S3 Foundation USA 


134 A PHILOSOPHICAL STUDY OF THE NĀRADĪYA PURANA 


a distinct substance from the physical body.* 


“But this doctrineis exposed to fatal objections. First, a 
dead body is invariably perceived to be bereft of consciousness, 
The cessation of consciousness is coeval with the occurrence 
of death. Were consciousness (caitanya) an intrinsic attribute 
ofthe physical body, then, it would abide in it even after 
death. This fact authenticates that the soul qua consciousness 
is endowed with a distinct entity of its own. Under no 
circumstances can it be held to be identical with the body. 
In the second place, the Cárvaka materialist does not believe 
in the existence of a subtle body capable of undertaking a 

_ journey for the other worlds. But it is a fact that they invoke 
deities for the remission of fever and the removal of incurable 
diseases, Indisputably these deities are admitted as subtle 
entities, If they were the gross products of five elements, 
then, certainly they would have been perceivable like other 
material objects. "So the denial ofthe subtle bodies in one 
place and the admission of them in another situation is an’ 
obvious paradox. In the third place if the soul were not a 
distinct entity from the mêterial body, then, both moral and 
non-moral actions will cases to exist with the passing. away of 
it^ And with the extinction of action as such the worldly 
existence in the shape of birth and death will come to an end. 
The performance of moral and non-moral actions is the 
fountainhead from which flow the stream of birth and death 
which is accorded the designation of cosmic order. So the 
destruction of the action will inevitably entail "the abrupt 
cessation of the worldly existence. The worldly life renders. 
possible the experience of the result of moral and non-moral 
actions in the shape of pleasure and pain. - It is then and 
only then alone, àn action can become extinct. Its annihila- 
tion together with the body is bound to debar its fruition and 


l.. Retovatakanikayam ghrtapakadhivasanam/ 
Jatismytirayaskantah siryakanto’mbubhaksanam|/ 
t _ Nar I, XLV, 30. 
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the consequential origination of the cosmos,? In the fourth 
Place the viewpoint of the Carvaka materialist that the 
"sentient beings are the products of the conglomeration of the 
material elements is equally untenable. The elements as such 
have distinct forms of their own. But its supposed effect, 
namely, consciousness is formless in its essential nature. It is 
amenable to reason that a formless thing cannot be brought 
into existence from any thing endowed with a distinct form.” 
‘This fundamental principle stands confirmed by the fact that 
the aggregation of the four elements cannot produce the form- 
less ether. So the conclusion is irresistible that physical body 
which has its distinct structure cannot be assumed as identical 
with the soul gua” consciousness which is characterized 
by the Jack of either a real or an imaginary form. Therefore, 
the philosophical doctrine propounded by the Carvaka mate- 
rialist deserves unqualified condemnation. ES 

The Buddhist idealists vehemently advocate that ignorance, 
craving and delusion are the conditions of metempsychosis.9 
This ignorance may be regarded as a veritable fertile field. The. 
moral and non-moral actions performed in the preceding birth: 
are so many deeds cast in it. They are watered by longing and. 
loathing and bring about the reincarnation of mankind.. The 
ignorance together with the craving and the like adverted to 
above remain in a dormant state. And with the passing away 
of the existing ephemeral body, they combine together and 
generate a fresh body in its wake* But the attainment of the: 
Supreme enlightenment completely exterminates this igno- 


l. Pretabhütapriyascaiva devatāhyupayācanam] : 


Mrtakarmanivrttimea pramanamiti niscayah/| 
Nar I, XLV ,31. 


: 2. Amūrtasya hi mürtena samanyarano? palabhyate/ 
i xcu Ibid., 39b. 


3. Avidyak trsņā ca kecidahuh punarbhavam|_ 
a sesks Ibid., sal | 


4. Tasmin naste.ca dagdhe ca cittemaranadharminij 


*smajjayate dehastamāhuļ sttvasanksayam// 
anm UM 73 gus Nar I, XLV, HERE 
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rance together with its other associates. "And as a consequence 
of it, the absolute cessation of metempsychosis is achieved, 
And this is styled emancipation by the upholders of the 
subjective idealists. 


But this conception of emancipation as advocated by the 
Buddhist idealists stands assailed by unanswerable objection, 
They uphold that the soul is one and identical with conscious- 
ness which is in a state of perpetual flux. They firmly believe 
that the continuum of consciousness-moments constitutes the 
soul. But this doctrine completely blights the prospect of the 
attainment of emancipation. Since individual consciousness- 
moments are endless to enumerate. Their manifoldness has 
been avowed by the Buddhist idealists themselves. Besides, 
during the quest of ultimate salvation the consciousness- 
moment takes stock of objective datum. It is clearly differ- 
entiated from repository consciousness (alayavijfana) which 
dawns at the time of the realization of the highest consumma- 
tion. This is the basic doctrine of the Vijflanavadins themselves, 
Now if consciousness be regarded as identical with the soul, 
it is bound to entail an absurdity. Since it will amount to 
the admission that repository consciousness qua soul attains 
salvation due to the aspiration after emancipation of conscio- 
Usness qua soul which exists in empirical plane. Anditis 
needless to observe that such a viewpoint stands vitiated by 
obvious incompatibilities. How can it be possible that one 
person will perform an action and another will reap its 
result ?* If the fruits of the act of giving away alms, -attain-- 
ment of learning and the practising of austerities accrue toa 
person other than the real performer of them, then, this will 
amount to the direct infringement of the cardinal canons of 
ethics? The idealists essay to evade this fatal charge. They 
hold that an individual Person is constituted of discrete 

l. Yadasy&caritam karma sarvamānyātprapadyate 

r Nar I, XLV, 36a. 

2. Evam sati ca ka pritir danavidyatapobalaib| . 

2c. : „Ibid., 35b. 
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momentary consciousness-moments. The destruction of one 
individual consciousness-moment is immediately followed by 
another consciousness-moment. There is an obvious sequence 
of annihilation and origination of the consciousness moments 
which are the constituents of the soul. In this way runs a 
continuum of moments of consciousness till his final extinc- 
tion. Now it is true that the performance of an action and the 
enjoyment of its result is not possible with reference to the 
self-same unit of consciousness moment. Yet it takes place in 
one and identical continuum, So the allegation of the orthodox 
. thinkers is based on a partial and incomplete knowledge of 
the idealist philosophers. 


But this defence cannot cut ice with the proponents. They 
have raised this poser, ‘What is the basis for the assumption 
that a fresh consciousness-moment comes into being immedia- 
tely after the destruction of its preceding consciousness- 
moment ?" The antecedent consciousness«moment is regarded 
by the Buddhist idealist as purely momentary in its essential 
character, And soit cannot be invested with the status of 
cause of the subsequent consciousness-moment, The very 
concept of causality involves the antecedent existence of it 
with reference to its effect. The doctrine of momentaríness 
tears asunder the very root of the causal relationship. “The 
destruction perse of the preceding consciousness-moment is the 
cause of the succeeding one” retort the idealists. But this is a 
clear cause of paralogism, vehemently rejoins Paficasikhacarya. 
Since this may be destroyed by the stroke of a rod. But the 
spontaneous production of a similar thing in its place lacks 
evidence. Furthermore the Buddhist idealists aver that the 
series of consciousness moments is flowing without a break or 
an interruption. Its limitation is inconceivable. It is endless. - 
But this is an absurd assumption. Itis attested by the testi- 
mony of. experience that the different seasons, namely, 
autumn, winter, spring and summer are revolving in a distinct 


g i mušalair hanyuh éariram tat punar bhavet/ 
E eT Nar I, XLV, 37 b. 
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order. They are appearing and disappearing in an unalter- 
ablerotation. This process is continuing unintermittently, 
The feeling of pleasure and pain is also turning round and 
round in obedience to the irrevocable laws of nature. and in | 
an analogous way the Buddhist idealist is impelled to admit 
the cyclic recurrence of emancipation too in the shape of the 
origination and destruction of the repository consciousness.! i 
The idealistic notion of emancipation has been brought to a i 
critical pass. Its acceptance will result in turning his battery 
against himself. “Will the opponent be so impudent as to 
recognize the appearance and disappearance of emancipation 
like the different seasons of the year ?? A section of Buddhist 
thinkers believe that the aggregate of all possible varieties of 
consciousness constitutes the soul. But this philosophical 
tenet is equally unworthy of acceptance, It is a self-evident 
fact that things which are constituted of different component i 
elements are downright ephemeral in their essential nature; f 
They pass away out of existence with the annihilation of their 
ingredient matter.? Likewise the soul will come to share the 
same fate with the cessation of consciousness as its constitutive 
elements. It is obviously needless to multiply instances. | 


4 In an identical manner a section of thinkers holds that the 
soul is indifferent in respect of all worldly things. Ithas no 
interest or inclination for or against anything of this universe. 
But this extreme view is totally unacceptable due to its inher- 
ent weakness. If the soul were notan active agent in the 
matter of the performance of an action, then, alms-giving i 
and such other good deeds which are conducive to the welfare i 
of mankind will be brought to a standstill, Similarly if it ; 
were not the exclusive enjoyer of. fruits of an action, the per- 

^ b Rtūsamvatsārau-tigyah &itosno *thapriyapriye/ ` 
DEREN, “Yatha, titani pasyanti tádráabsattvasanksayah]/ le 
"ge Urso HA Ce ee Nar, I, XLV;:38b-89a. — 
2. Anupürvya vinaéyanti svamdhatum upayanti cal 

A Ibid., 41a, 
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formance of scriptural rites and ceremonies will be futile.2 
“O, King these are the different kinds of speculations which 
arise in the mind of different persons” thus concluded the great 
sage, Paiicasikhacarya. He emphasized upon the fact that 
there is no criterion for determining that a particular doctrine 
is superior in comparison to others. There are some persons who 
make attempt to assess the relative superiority or inferiority 
pertaining to different tenets. Their mind remains enwrapped 
in different dogmas and doctrines without reaching a definite 
conclusion. Their deliberation fails to lead them to their 
desired goal. Their intellect remains solely preoccupied with 
it and gradually sinks in a tangled mesh. The different hete- 
rodoxical creeds have confronted mankind with an inescapable- 
dilemma, In this predicament, itis only the message of the 
Vedas that is giving a correct lead to the suffering humanities, 
Those misguided individuals, who seek after fleeting sensual 
delights, come to grief in the end, ‘Their sorrows are multi- 
plied and death lies in wait forthem,? But there are wise 
persons who are aware of the fact that the physical body is 
only transitory. And social affiliations are bondage in disguise.. 
They are equally conscious that the nearest and dearest kith 
and kin including the beloved wife and children is only entan- 
gled in worldly existence in the shape of birth and death. 
They take these grim tragedies of human life into account and 
bid farewell to them, These enlightened persons are not born 
again, They finally snap the chain of birth and death. The 
physical body is transitory and trivial in its essential nature; 
It serves no useful purpose. A trually “enlightened one who 
knows that it is the product of the five’ material elements, can. 
hardly strive to protect it from decay or destruction. -^ 
Janadeva, the king of Mithila listened to with rapt atten- 
tion the sermons delivered by the sage, Paiicsikhacarya. The 
king was deeply. impressed by hearing the exposition of the 


`]. Lokayatravighatasca danadharmaphalagame; — — 
7 s P Nar. I, XLV, 41b. 
2. Thid., 42b-48. 
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conception of emancipation in the different systems of thought, 


It was characterized by admirable clarity and outspokenness.. 


It stimulated his enquiries regarding reincarnation and 
‘emancipation. The king raised the following vital questions, 
The existence of any specific type of consciousness including 
therepository one as advocated by the Buddhists, has been 
denied of in the state of emancipation. If it be so, then, 
what is the utility for maintaining a line of demarcation 
between consciousness as such and ignorance ? When the 
austerity, practised by a person, is set at naught with the 
passing away of the soul, then, what will be gain in absolute 
abstinence or loss in excessive indulgence ? Besides, it has 
been repeatedly emphasised that in the state of emancipation 
allties with the external things become completely severed, 


Now if this be the case, then, what is the object likely to serve 
as an inducement in the quest of emancipation.! 


The great seer, Palicasikhācārya found the king under 
the complete sway of ignorance and morbid feeling. He 
took pity upon the king and consoled him to restore the 
tranguillity of his mind. He told the king that neither 
"destruction nor preservation of the physical body, sense-organ 
‘or mind can be regarded as cause of emancipation.? . But 
the descent of the supreme knowlēdge removes ignorance 
together with.its products, namely, the physical body, mind- 
and the like. It renders possible the realization of the self. 
in the shape of experience of everlasting bliss, "The physical . 


l. Bhagavan yadi na pretya samjtía bhavati kasyacit/ 
Evam sati kimajianam jüanam va kim karisyati// 
Sarvam ucchedanistham syat pa$ya caitad dvijottama/ 
Apramattah pramatto va kim visesam. karisyati// 
Asansargo hi bhiitesu sansargo va vinasigu| 
Kasmai kriyet kalpyeta niécayah koitra tattvatah// i 

> Nar I, XLV, 50-52. — 

hà na vidyate/ 
. Tbid., 54a. 


. 2. Ucchedanisthā nehāsti bhavanist 
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body, sense-organ and mind function by remaining inter- 
dependent one upon another. And with the destruction of 
any one of them, the rest also ceases to exist. The five 
materialelements, namely, theearth, water, light, air and 
ether are the ingredients of human body. And they liveat 
the time of death. In reality the physical body of human 
being is mere conglomeration of the five elements adverted to 
above. A subtle analysis of the components of human body 
reveals that thought, internal heat of the stomach and vital 
air represent the dynamic aspect of it. These three entities 
move and direct the sense-organs to their respective objects. 
Not only this, they are the prime mover of matter 
and mind. They promote the digestion and assimilation of 
food. The five sense-organs, namely, the eyes, ears, nose, 
tongue and skin spring up from the mind.? Consciousness 
as such is associated with its three distinct types of transfor- 
mation, viz., (1) associated with pleasure, (2) associated with 
pain and (3) dissociated from pleasure and pain.? Colour, 
taste, smell, touch and structure are technically called quali- 
ties. They are the unfailing means of securing knowledge 
of the external objects. These remain indispensable to a 
human being during the entire course of hislife. The per- 
formance of rites and ceremonies ordained by the Vedic 
injunctions is instrumental to the attainment of heaven. 
Absolute renunciation enables one to reach the blessed region 
of Brahman. The knowledge of all categories adverted to above. 
is the surest way to emancipation. This knowledge of catego-. 
dem naa uM conr 


1. Ibid., 54b-56. 
2. Nar I, XLV, 57-59. 
3. Tatra vijianasarnyukta trividhā cetanā dhruva/ 
Sukhanduhkheti yamahur anadubkhasukhetica// 
j Ibid., 60. 
4. Sabdah sparsam ca rupam ca raso gandhasca 
Ves = . mirtayah/ 
Ete hyāmaraņāt pafica sadgnņā jüanasidhaye][/ 
: : * Ibid.,61. 
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ries passes under the denomination of intelligence (buddhi), 
"This intelligence in its turn is termed the imperishable -due 
toits paving the path of emancipation. It is needless. to~ 
observe that the imperishability of emancipation : itself 
accounts for the conferment of the designation, imperishable 
upon intelligence.’ The name.mahat is also accorded to intelli- 
gence due to its leading to the realization af Brahman.* There 
are. persons who consider the aggregate of the six. qualities, 
namely, : colour, .taste, smell and so forth as identical with 
self. . They are certainly impelled to do so due to the sinister 
influence of wrong. cognition. It deserves to be. reminded 
that endless suffering remains in store for them. Their sorrows. 
know no bound.” - But there are enlightened individuals who 
- are aware of the fact that phenomenal things are -distinct 
from the self. And consequently they renounce egoism and 
attachment alike. They enjoy absolute amba from the 
torment from the worldly, afflictions, 


«p? King" declared Palicatikha, “it is by „practising total 
renunciation that:the doubt of human mind becomes complete- 
ly dissolved". An aspirant.for emancipation should scrupulous- 
ly abstain from.the performance of actions, namely, the 
religious -rites "and ceremonies. "Those individuals. who, 
despite- their enlightenment, fail to turn their back. from 
actions are -made :to suffer the. crosses and tribulations of 
worldly existence*; The: wise who. are endowed with spiri- 


1. Tesu VARAS siddhéca sarvatattvarthaniécayah iE 
Tamahuh paramam fuddharn. buddhirityavyayam.- 
mahat[[:. .. Nar. I, XLV; 62. 
2. Imam guņasamāhāram ātmablāvena pasyatah/ 
Asamyāgdaršanair dubkham anantam no 'pasamyatif| 
pus 63. 
3. Ibid., 64. i 
4. Tyāga eva hi sarvegām yuktünim a api "karmaņām |. 
Nityam mithyāvinitānāņ kleéo-duhkhavaho: matah|/ 
3 Ibid., 66. 
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tual proficiency of the highest order, have prescribed for the 
performance of sacrifices with a view to making the renunci- 
ation of riches and earthly things possible. They have enjoin- 
ed the observance of different religious vows for the renuncia- 
tion of all possible varieties of enjoyment. ‘They have imparted 
instruction for practising austerities in order. to renounce de- 
light and pleasure of worldly life. And lastly they have tende- 
red counsel for deeply engaging oneself in contemplation in 
order to make the total renunciation possible. It is worthy of 
remark that renunciation as such reaches its highest pitch of 
perfection in universal renunciation. The seers and sages 
possessing supersensuous wisdom have categorically affirmed 
that the: Yogic.contemplation paves the way for wholesale re- 
nunciation and the consequential cessation of sorrows and 
sufferings. - They have administered admonition that the 
non-adoption of the path of total renunciation brings back in 
its way perpetual torments and afflictions.2 The mind, ears, 
` nose, eyes and other cognitive sense-organs (Jifžnendriyas) have 
intellect (buddhi) for their locus. And the vital air, the hands 
performing the fünction of contraction and expansion, the feet 
executing the- function of movement, the generative organ 
which is the source of sensual delight, the wind which brings 
about the evacuation of bowel, and speech are classed under 
conative- sense-organs. And the mind is the locus of them. 
An intelligent person should ponder over these facts and should 
renounce the mind together with the intellect.? 


There are five distinct types of cognition due to its pro- 
duction from five different sense-organs. The auditory cogni- 
tionis occasioned by three conditions, namely, the auditory 


1. Dravyatyāge tu karmani bhogatyage bratānyapi/ 
* Sukhatyāge tapoyogarn sarvatyāge samāpanā/ 
Nār. I, XLV, 67. 


2. Viprahanaya dubkhasya durgatir hi yathābhavetļ 
I bid.; 68b. 


3. Nari, XLV, 69-71. 
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sense-organ, its specific object, viz., the sound, and the mind; 
Similarly the tactual cognition is engendered by the tactus 
(the sense of touch), its exclusive object, namely, touch, and 
the mind. Likewise the cognition of colour is generated by 
visual organ, its specific object, namely, colour and the mind, 
The cognition of taste is engendered by the sense-organ tongue, 
itssole object, namely, taste and the mind. In an identical 
manner olfactory cognition is produced by means of three 
conditions, namely, olfactory organ, its only object, namely, 
smell and the mind}. So the tripleness of conditions of each 
ofthefive distinct types of cognition brings the sum total to 
fifteen and they pass under the designation of qualities. It 
has already been referred to above that these fifteen qualities 
are the conditions of five different types of cognition. Again 
these fifteen qualities. become productive of different varieties 
of mental states, due to the preponderance of any one of the 
three accredited qualities; namely, sativa, rajas and tamas?, 
The predominance of sativa induces pleasure, happiness, 
tranquillity and so forth. The superiority of rajas over the 
two, engenders pain, Sorrow, repentance, craving and into- 
lerance. The preponderance of tamas Occasions ignorance, 
delusion, dreams and drowsiness. The specific type of feeling 
which is agreeable and pleasant to. the body and mind.is 
called sāitvika; and ‘that. which is productive of disagreeable- 
ness and discontent receives the designation of rājasika; and 
that which engenders delusion is styled iāmasikaš. The 
auditory sense-organ (organ of hearing) is of the nature of 
ether qua material element. The sound as such has this ether 
as its locus. So it is evident that ether and” auditory sense- 
organ are the loci of sound. It is usually believed that the 
= ee 


1. . Karņau éabdaéca cittam ca trayah érvanasarhgrahe]. — 
Tathā sparše tatha ripe tathaiva rasagandhayoļ]]-- 
Jom Rcs ua - <Ībid., 72. 

2. Evam pañcatrikā hyete guņāstadupalabhayeļ 
. Yenayam trividho bhavah Pārfāyātsamupasthita//. 
3. NarI, XLV, 74-77. - rc ed 
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cognition of sound is not the condition of ether and auditory 
sense-organ. But there isa section of thinkers who recognize 
identity between the locus and its content. And it is obvious 
thatthis will entail admission that the cognition of sound is” 
the condition of the cognition of ether and auditory sense- 
organ*. In an analogous way, tactus (sense of touch), the 
visual sense organ, tongue and olfactory organ are of the 
nature of air, light, water and earth qua material elements 
respectively. The tactus and air, the visual sense-organ and 
light, the sense-organ, tongue and water, and the olfactory 
organ and earth are the loci of touch, colour, taste and smell 
respectively. The case is analogous with reference to other 
sense-organs together with the material elements qua loci and 
their contents. But in the event of recognition of identity. 
between the locus and its content, the cognition of content 
will be entitled to claim as the condition of the cognition 
of locus?. The five cognitive sense-organs plus their five 
respective objects brings the total to ten. It isin this ten 
categories that the mind is held to reside. Since the objects, 
immediately after their contact with the sense-organs, become 
manifested in tke mind’. During deep sleep (Susupti) the 
sense-organs, their objects, the mind, and the intellect do not 
remain together, as is the case in the state of wakefulness, 
But there is not the slightest warrant to maintain that this 
dissociation of them in the state of deep sleep brings about the 
destruction of the self. Because the state of deep sleep is the 
effect of the quality called Tamas. In this state the sense- 
organs are rendered only inoperative and inert. Were it not 
the case, then, the sense-organs, their objects, the mind and 
the intellect would not again get together after the cessation 
of the deep sleep like the immediately preceding state of 
"1. Srotram vyomaéritam bhütam &abdah srotramsmaéritah/ 

No'bhayam éabdavijiiane vijāānasyetarasya vāļļ ģ 
Mbh Santi Parva.CCXIX, 32. 

2. . Mbh Santi Parga, COXIX, 33. 


m bhāvo dašasvetesu tisthati 
3. SAKA A yuga pa vo su tis | AT 
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wakefulness. In the state of dream-experience there persists 
a latent trace generated by the five types of cognitions during 
wakefulness, And this carries the mind to the thought of 
the previous contact of the sense-organs with their respective 
objects. Consequently in dream-experience also there takes. 
place the five varieties of cognitions adverted to above, 
Therefore, in dream-experience too the sense-organs, their 
respective objects, the mind and the intellect unite together to” 
Occasion distinct types of cognitions, When the mind be- 
comes enveloped with the quality of tamas, it (the mind) 
draws back the sense-organs from their objects by extingui- 
shing the light of the self. This particular period receives 
the designation of period of deep sleep (susupti). It has 
already been referred to above that state: of deep sleep is: 
brought to pass by the quality of tamas. Besides, this tamas 
9verwhelms the mind with delusion and infatuation. And 
asa result of it, a person may be allured to perform actions 
which have been censured by the Vedic injunctions and which- 
are productive of bitter result in the end?. : 1 


i "The nature and function of conglomeration of the qualities 
have been elaborated above. A human. being: remains „under. 
the sway of them and performs different "kinds of deeds owing 
to their influence. They are. individuals who become:comple- 
tely enthralled:by them. . And there are a few individuals who 
Succeed to avoid their association, -The ‘enlightened spiritua- 
lists have averred that the locus, in-which the mind, sense- 
organs and their objects come into contact, -receives the name 
of field (Kyeira), And the self which.resides within the mind 
is called the knower of the field (Kseirajfla).* The self is dis- 
_ tinct from the physical body constituted by the different sense- 
organs. Consequently the destruction of the physical body 
cannot bring about the destruction of the self The stream 
l. Mbh Santi Parva, CCXIX, 34b-39. 
2. Etadahuh samahüram ksetram adhyatmacintakah l 
Sthito manasi yo bhavah sa vai ksetrajīa ueyate || 
Ibid., 40. 
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enters a river and merges in it, The river in its turn enters the 
ocean and merges init by becoming bereft of its name and 
form. Likewise, the gross adjuncts (Upadhis) of the self become 
completely merged in the subtle ones. And the aggregate of 
the subtle adjuncts becomes totally dissolved in the pure self. 
When an individual self remains associated with the adjuncts 
in the shape of his physical body and sense-organs, he may be 
regarded either corpulent or lean, But consequent to the mer- 
gence of his adjuncts in the pure self, how can he be regarded 
either corpulent or lean?. An individual, who aspires for em- 
ancipation and endeavours to know the self, becomes comple- 
tely unaffected with the evil conseguencesof actions. He re- 
mains absolutely dissociated from them like leaf of lotus dipped 
or filled with water. There are persons who abstain from 
performing sacrifices and turn back from pleasure and pain by 
rendering themselves free from the fetters of filial affection. It 
is they who become released from the bondage of worldly 
existence. Itis they who reach the highest goal of human 
life. The practising of total abstinence and the act of bringing 
the passions into “subjugation in strict compliance with the 
scriptural rescripts irrevocably eliminate virtues and vices 
together with their results. He becomes free from fear of de- 
clining age and death. He lives a life with the perfect tran- 
quillity of mind. In his mind he directly visions the Absolute 
Brahman which is the disembodied spirit and is dissociated 
from and disconnected with all things like ether.? As the 
Spider lives in a cobweb similarly an individual self, under 
the spell of ignorance inhabits in an inhabitation (body) which 
owes its existence to the actions performed by him. Besides, 
as the spider deserts its cobweb, in an identical manner a libe- 
rated soul abandons his inhabitation (body) brought into exi- 


1. Yatharnavagata nadyo vyaktirjahati nama ca/ 
Nadasca tāniyacchanti tadrsah sattvasarksayabhļ/ 

Mbh. Santi Parva, CCXIX, 42. 

2. Nar. I, XLV, 78-80. 
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stence due to the fruition of his actions. The renunciation 
of Karman brings about the destruction of pains like a lump of 
clay hurdled against a massive rock. As the deer shed their 
old horns and the snakes cast off their sloughs, likewise the 
emancipated persons get themselves rid of pains and sufferings, 
As a bird forsakes the tree about to fall in water, in the same 
manner an emancipated person reaches the supremely blessed 
region by becoming free from the feeling of pleasure and 
pain. When the city of Mithila was engulfed in fire, your 
illustrious the monarch-sage, Janaka declared that nothing of 
mine is going to be consumed by it. Janadeva, the king of 
Videha, listened to these instructions which were as sweet and 
pleasing as ambrosia, He understood the profound significance 
ofitand thereby obtained the Supreme enlightenment. His. 
mind became purged of sorrow. It became filled with the 
perfect bliss. A person who reads this account with devotion 
imparting the message of enancipation and holds discourses 
upon it, becomes free from the torment of affliction and agony. 
He succeeds to obtain salvation like the king Janadeva, after 
receiving instruction from the great seer, Paficašikha. 


The discourse between Janaka and Sukadeva as recorded 
in the Nzradija Purāņa sheds a flood of light on the problem of 
emancipation. So we give a faithful representation of that 
for making our present treatment elucidative and comprehen- 
sive, Sukadeva asked the following guestions:—What are 
the duties of a Brahmin ? What is the nature of emancipat- 
ion? Which of the two Ways, namely, enlightenment or pra- 


ctising of penance is competent to lead to the achievement of 
__ aaaammħÃĂ 


1. Yathornanabhih parivartamana stantuksaye tisthati 
yatyamanah/ 


Tathā vimuktah prajahati dubkham vidhvansate 
losthamivadimrcchan// 


Nar. I -82a. 
2, Ibid , 82p-84. T. I, XLV, 81b-82a 


'- CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by S3 Foundation USA 


PMK ts a S 


THE PROBLEM OF EMANCIPATION 149 


emancipation! ? Janaka answered that the performance of 
the following duties is incumbent upon a Brāhmin : (1) the 
studying of the Vedas after the Upanayana ceremony, (2) pra- 
ctising of austerity, (3) renunciation of malignity, (4) showing 
deep reverence to the preceptor, and (5) redeeming the debt 
due to the deities and ancestors by observing the vow of 
celibacy and procreation of progency. A Brahmin should 
reside in the house of the preceptor for making the compre- 
hensive study of the Vedas in the initial stage of life called 
brakmacaryāšrama. Thereafter by receiving his permission a 
brahmin should return home. In this stage he should lead 
a married life and perform the duties of an ideal householder. 
He should purge his mind of ill-will, perform daily rites and 
ceremonies as enjoined by the scriptures and beget progeny. 
Inthe nextstage which passes under the name of Vanapras- 
thaframa, he should retire to the forest and adopt the life of 
austere ascetic. In this secluded life a brāhmin should be 
hospitable to strangers or guests. Besides he should offer 
sacrificial offering to the deities. In the final stage termed as 
sanyāsāšrama, he should render his mind free from temporal 
concerns and should be lukewarm and indifferent either to 
pleasure or pain. He should adopt the life of total renun- 
ciation.? 

The doubt crept into the mind of Sukadeva. He drew 
the attention of Janaka to the fact that the light of eternal 
enlightenment, which is the sole cause of emanaipation, may 
break even before the observance of the duties and vows 
enumerated above. Now if it falls out to be true, then, will 
the adoption of the three consecutive stages of life remain as 
an incumbent duty as adverted to above? ? Janaka answered 

Kim karam brah haśca 

1. Kim kāryam brahmaneneha mokşart kimatmakah/ 

ja tapasathava 
MARGE HORAS prep UE eum 
2. Nār I, LIX, 12-16. mt 


3. Ibid., 17-18. 
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that as the achievement of emancipation is not possible 
without supreme-enlightenment, in an analogous way the 
supreme enlightenment in its turn is not attainable without 
the grace and close association of the spiritual preceptor.? 
The learned have verily compared this worldly existence 
with an ocean, the preceptor with the chief steersman and the 
highest enlightenment with a sailing vessel? Therefore, a 
person should endeavour to acquire supreme enlightenment 
from his preceptor in order to cross the ocean of wordly exis- 
tence. After reaching the highest goal of life, he should 
leave aside both the preceptor and enlightenment.? The wise 
ofgreat antiquity have laid down the. four distinct types of 
religious duties to be strictly observed in the four stages of 
human life enumerated before. The supreme consideration 
Which induces them to place unqualified emphasis on the 
Performance of these duties assigned to the four stages of 
life, was to impart spiritual discipline and prevent the possi- 
bility of falling out of use the elaborate process of ritualism 
prescribed in the scriptures. An individual should perform 
these religious duties with utmost devotion. And itis at the 
end of numerous lives, he becomes: entitled to reach the 
highest goal only after the total renunciation of all results of 
moral and non-moral actions. It is, however, worthy of 
. remark that a person: who is able to bring under subjugation 

his passions together with the mind as the direct result of 


1. Na vinā Jiiānavijiāāne moksasyadhigamah bhavet/ 
Na viņā gurusambandhaj jüianasyadhigamastatha// 
s =. Thid., 196-202, 
| 2.. Acaryah plavayita tasya jňānam pleva iho "cyatel 
: did. 20b. 
3. Vijüaya krtakrtyastu tirnastadubhayam.tyajet/ ; 
ādas es a zc eb. La: 
4 Anucchedāya lokānām anucchedāya karmanam 
' — (Pürvair acarito dharmascatürasramyarámkatah) || 
A d NarLLIX,2]b. | 
^. Krtva subhasubham kerma mokso nāmehalabhyate | 
zi Ibid. 22a. 
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austerities practised throughout innumerable consecutive 
lives, attains emancipation even in the initial stage which 
passes under the name of črakmacaryāframa.1 Gertainly the 
rest of the stages lose their utility for him, when it comes to: 
pass that an individual has reached the highest destiny even 
in the initial stage of life. | ; 


An aspirant for emancipation should cast off the qualities, 
rajas and tamas. He should get himself permeated by the 
rarefied and refined quality, sattva. He should fervently desire: 
for the achievement of the union between the Supreme and 
individual self.2 An aquatic animal even living in water 
remains completely detached from it. In an identical manner 
an individual person, while perceiving himself in the different 
classes of animals and vice-versa in himself the different classes 
of animals, should remain aloof from and uneffected by his 
surroundings.) A spiritually proficient person has no longing 
orloathing for pleasure or pain. He shivers his association 
from. his physical body and makes his uneven mind even. 
After.the passing away of this evanescent material body out of 
existence, he soars at a great height above earth like a bird of 
prey and reaches the region of everlasting bliss. 

In-ancient times king Yayāti recounted this gospel of 
profound significance on the problem of emancipation. He, 
averred that it is only to those spiritually enlightened persons 
that the Supreme self which is immanent in all beings be- 
comes revealed. The attainment of identity and oneness with 
the supreme Brahman is dependent upon the spiritual uplift- 


1.: Bhavitaih Karanaiscaryam bahusamsarayonisu | 


- Asadayati éuddhatma moksam vai prathamāšrame || 
ms p Ibid. Xe 


2. Rājasānstāmasānšcavaiva nityam dosan vivarjayet:/ 


Sattvikam mārgamāsthāya pasyed ātmānamātmanā || 
em i E ET Ibid. ms - 


3. Sarvabhūtegu cātmānam sarvabhūtāni cātmani | 
Sampašyan naiva lipyeta jale vāricaro yatha || 
Nār I, LIX, 25b-26a. 
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ment of an individual! He should neither be a source of 
fear to others nor be apprehensive of fear from others, He 
‘should renounce all worldly desires. He should not have il]- 
will against any body and should bring the movement of his 
‘unruly flesh under subjection. He should practise non-injury 
"and non-violence to all beings by his body, mind and speech, 
He should purge his mind of sensual desires, anger and malig- 
nant malice. He should bring about the closest association 
between the mind and the soul. He should not be glad at 
heart by hearing pleasant words or seeing pleasant sight. He 
should not feel sore at heart by hearing unpleasant words or 
seeing unpleasant sight. He should treat praise and censure, 
gold and iron, pleasure and pain, summer and winter, good 
and evil, agreeable and disagreeable, life and death as equal. 
These are the surest and infalliable ways which lead to the 
achievement of the highest goal of human life in the shape of 
the realization of unity of the individual self with the Absolute 
Brahman.? A tortoise after the expansion of its limbs again 
brings about their contraction. Likewise a person, after the 
‘total renunciation of earthly things and carnal desires, should 
achieve the mortification of his mind and. senses by practising 
self-denial and self abnegation.5 A lamp illumines the house 
enveloped in darkness, In an identical manner enlighten- 
ment serves to reveal the Supreme self.4 . 


1, Jyotirātmani nānyatra sarvajantugu tatsamam l 
Savyam ca éakyate drstum susamāhitacetasā | 
x eS xx Ibid. 28b-29a. 
= 2. Mbh Santi Parva, COOXXVI, 38-38. cs 
3; Prasāryeha yathā'hgāni kürmah samharate punah | 
Tathendriyani manasa samyantavyani bhiksuna J! A 
AS Ibid., 3 
4. Tamahparigatam vešma yatha dipenadršyate | 


E Tathā buddhipradīpena sakya atma niriksitum [| | 
Sy ae eR = R Ibid., 40. 
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CHAPTER VII 
THE DOCTRINE OF TANTRA 


Section I 
Definition of Tantra 


We now propose to dwell upon the basic Principles of the 
Tāntrika cult which have been expounded in the Waradiya 
Purāņa. We consider thata survey ofthe salient features of 
the Tantra literature is indispensable for its clear understand- 
ing. Besides, we cannot give a wide berth to the corsider- 
ation of the vehement vituperation to which it has been 
subjected by the. protagonist of heterodoxy. The expression, 
“Tantra” signifies sacred scriptures which were revealed in 
the shape of dialogue between Siva and Parvati for the welfare 
ofthe people of the fourth cycle of human ages (Kaliyuga)!. 
It is not, however, possible to fix the connotation of the 
generic term “Tantra? with any amount of precision. Broadly 
speaking the three specific types of scriptures command 
authority with the three different sects. The Samhitas 
contain the secret doctrines of the Vaisnavas, the Agamas 
those of the Saivas and the Tantras those of jthe Saktas. It 
is, however, worthy of remark that this distinction has not 
been unfrequently passed under the generic term, Tantra. 
Furthermore the Tantra admits of twofold classification, viz., 
Agama and Nigama. In Agama Parvati is the enquirer and 
Mahadeva furnishes answer. But in JVigama Mahadeva is 
the enquirer and Parvati gives answer to clinch the doubt.. 
It is interesting to observe that the authors of the Tantra 
consider both Agama and JVigama as significant epithets. 
They have offered interpretation of each initial letter consti- 


1. Krte šrutyuktācārastretāyyām smrtisambhavah| 


Dvapare tu puranoktam kalau āgamakevalamj/ 
Kulargava T antra. 


CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by S3 Foundation USA 


154 A PHILOSOPHICAL STUDY OF THE NARADIYA PURANA 


tuting these two expressions, So far the term Agama is 
concerned, the initial letter, “7” stands for “agata? which means 
emanated from the mouth of Sambhu; “ga” stands for ‘gata’ 
which signifies entrance into the mouth of the daughter of 
the Himalaya (the devi or Parvati); and the letter ‘ma’ stands 
for ‘mata’, that is, to which approval has been accorded by 
Vasudeva. In an identical manner in the expression, 
‘Nigama’, the preposition, ‘ni’ stands for nirgata which means 
emanated from the mouth of the daughter of the Himalaya; 
the letter, ‘ga’ stands for ‘gata’, that is, entrance into the ears 
‘of Siva; and the letter, ‘ma’ stands for “mata” i; e., confirmed 
by Vasudeva: l 


The etymological meaning of the word, Tantra is a ‘warp’, 
And the figurative sense of it is a series without a break or à 
pause. But in the sphere of religion it signifies ordainment 
on ritualism. Further this expression was extended to the 
system of secret doctrine and ultimately to the treatises, laid 
down -with meticulous precision. The great Sankaracarya 
has mentioned in the names of sixty four Tantras and only a 
few of them have survived the tide of oblivion. The names 
of the authoritative works on Tantra, which are available at 
the present day, may be set forth as follows:—The Mahanir- 
vaya, Kūlārgava, Tantratattva, K. ālika, Rudrayāmala, Saktisariga- 
ma, Tantrakaumudi and the Šāradātilaka, The Tantras have 
been accorded the fourth position in the order in the scriptu- 
ral texts of the Hindus. The preceding three distinct types 
of scriptures Pass under the names of Sruti, Smrii and Puraya. 
Despite the fact that the Tantras are integral of the Puranas; 
their greater antiquity is notliable to dispute. It has autho- 
ritatively been laid. down that Dattātreya who is regarded 
as an incarnation of the Hindu trinity,. ‘namely, Brahma, 
Visnu and -Maheévara isthe real author of the Tantras, The 
Profound significance of it lies in the fact that all the sacred 
books ofthe Hindus ‘which receive the “designation of Tantra 
are the direct revelation of the-three divinities who-occupy the 
Position of- Supreme importance in Hindu pantheon. But it 
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has, however, already been referred to above that the Tantras 
have been handed down in the shape of a dialogue between 
Siva and Parvati. And it ostensibly professes to reveal the 
secret and mystical doctrines which are to be practised by 
their devotees. It has also been stated that it is the central 
or fifth mouth of Siva that delivered the message of Tantrika 
cult for the welfare of humankind. It has been emphatically 
stressed that these Tantrika doctrines and practices should 
not be revealed to the uninitiated. It is to: be verbally 
communicated by the Guru to his initiated disciple?. The 
ipsissima verba of the allegorical utterances of the Tantra 
šāstra may be quoted for its confirmajion. ‘The Vedas, the 
Sastras and the Purana are like 2 public woman, but the 
doctrine revealed by Sambhu i. e, the Tantra remains veiled. 
like a chaste housewife?". The obvious import of it is that 
under no circumstances the secret doctrines of the Tantra 
should be disclosed to the laities?, 


Kulluka Bhatta in his. course of commentation on first 
verse of the second Chapter of the Manusamhita has expressly 
stated that Sruti admits of a twofold classification, namely, 
(1) Vaidiki and (2) Taniriki*. It is remarkable that they have 
overriden even the Vedas in different parts of India where 
religious rites and ceremonies are governed by the Tantras.. 
There are numerous Tantrika schools with their age-old 
traditions and the distinctions inter se remain obscure and un- 

1. Manavo ’mi sada gopyā na deya yasya kasyacit/ 

Bhaktiyuktāya sisyaya'deya va nijasunave]] . 
Nar I, LXIX, 141. 

2. Vedasāstrapurāņāni. sāmānyagaņikā iva,. 


Ya punah sambhavi vidya gupta kulabadhüriv].- 
Tantrasara. (Ed. R. M, Chatterji) p. 691,. 


= 3 = Sathebhyab’ paratigyebhyo vamcakebhyo'pi mā vada |- 
. Nar L LXVIII, 93b. 


PUT 'Srutiica dvividha vaidiki Tantriti ca”™ 7-7 -- 
"xata T ur Kulluka Bhatta's Tika on MS, II, i, l- 
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intelligible beyond the esoteric circle of adherents, Thē 
ritualism of the Tantras advocated by the Daksiņācārins is in 
conformity with the injunctions of the Vedas, while that of 
the Vāmācārins is in direct conflict with them. It is undeni- 
able that the sphere ofthe influence of the Tantra remains 
unchallenged even in the circle of those who are adherents of 
different creeds and faith. The Tantra in laying down its 
doctrines and rules of religious -practices is chiefly guided by 
humanitarian consideration. It does not recognize distinction 
of colur, caste, creed or sex. Itis free from all parochial in- 
junction and as such stands in sharp contrast with the Vedas, 
Even the Südra and woman are not debarred to participate or 
outclassed in matter of performing religious rites and cerem- 
onies enjoined by the Tantras. The Tantra has shown its 
profound reverence towards woman by offering to-her the 
most exalted position. Woman has been invoked asthe 
mother of the universe. It is she who bears the designation of 
‘maya. It isshe who creates this creation; it is she who pre- 
‘serves this cration; and it is she who destroys this. She is also 
called Jagadamba, that is, the mother of the universe, Unre- 
ality is not aligned to Her, There is nothing in Her creation 
which may be regarded as evanescent. All things created by 
Her are ‘imperishable and remain permeated with the peren- 
nial reality borrowed from Her. This cosmic order which 
Owes existence to Her has not sprung from dust. It will not 
return to dust. The beings of both the terrestrial and celes- 
tial regions are equally victims of temporal temptation and 
earthly desires before Her. She is equally bestower of earthly 
happiness and emancipation. Women of all classes are direct 
incarnations of this: mother of universe, The Tantra consi- 
ders all women embodiment of Sakti and:has warned that 
even the slight insult to them will bea deadly sin. Whoever 
ill-treats a Woman, incurs the indignation of Jagadambā; and 
the act of showing reverence ta her is verily tantamount to 
l. Vanità yuvati ramyah Prinayeddevatadhiya | 
ROI SEM T LE Nar, I, LXXXVII, 79a. 
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offering adoration to Jagadamba Herself!, The Mahānirvāņa 
Tantra has banned the rite of sati. It has enjoined that even 
a woman may be a Guru and initiation by her results in the 
accretion of increased spiritual benefit, And it does not stand 
in need of elaboration that all these directives of the Tantra. 
are in direct conflict with the Vedic injunction. It will not 
be out of place to mark that this exalted position which has. 
been accorded to woman has no parallel even in the West. 
The status of spiritual teacher of a woman has not been recog- 
nized in any religious system of the world. 


The contents of the Tantra may be briefly enumerated as 
follows :—The glorification of the Supreme. ` Speculation on 
the problem of the creation and destruction of the cosmic 
order. Elaboration of the process of worship of the deities. 
Arrangement of beings into different categories. An account 
of planetary system. Narration of the different orders of 
worlds and hells, Description of the six centres of human 
body. Prescription of religious duties for the different ages. 
and stages of human life, The elaboration of sacraments and 
consecration of the idol of deity. Elucidation of the mystic 
diagrams. Symbolical movements of fingers. Different forms of 
spiritual exercises and adoration. Consecrationof tanks, wells 
and temples. Enumeration of sacred places. Description of 
mute muttering of mysticaland secret letters. Elaboration: 
of religious rites and ceremonies including furafcaraņa and 
satkarmasādhanā and contemplation.* In short they give 
information on all branches of knowledge and may be favour- 
ably compared with the encyclopaedia of the modern times, 

l. Striņām prahüram nindām ca kautiljam vāpriyam. 

vacaļ 


Atamano hitam anvicchan kālibhakto vivarjayet |/ 
Nār I, LXXXV, 19. 
2. srstisca pralayšcaiva devatānām yathārccanam | 
sādhanafīcaiva sarvesam purašcaraņameva ca /] 
satkarmasādhanaī caiva dhyanāyogasturvidhaļ / 


Saptabhir laksaņairyuktamāgamamtadbidur budhaļ /f 
=e - ; i : i Varahi pat 
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The Antiquity of The Tantra 
We now propose to'deal with the problem of the date of the 
"Tantras. A section of western scholars under the sway of 
racial bias has affirmed that the Tantra is of recent origin. 
They are of opinion that these. works were written either in 
the 6th or 7th century of Christian era. The academic 
«circle of India is quite familiar with the megalomania of 
“these European charlatans who fell flattered by belittling 
India's past culture, religion and civilization. We do not 
want to present an elaborate refutation of the views expressed 
‘by them. We have intentionally refrained from introducing 
controversial points which are likely to confound the whole 
issue. The opponent holds thatthe Tantras are of récent 
-origin, since they have prescribed the adoration of Sakti. So 
far as the Vedas are concerned, there is the Sarasvatž-sūkta, the. 
"Yajurveda contains the Laksmi-s#kta and the Tenth Mandala: 
of the Bgoeda has the Deoisiikta. The Chandogya and Talava- 
„kara Upanisads have narrated the account in which Uma, the 
daugter of the Lord of mountains, taking her seat on the’ back 
«Of a lion, appeared before Indra and other deities and declar< 
ed in a firm voice that all their activities and movements: 
become: possible by virtue of the great power (Mahafakti) 
which belongsto Her. "The Srimadbhagavata has ordained for 
the adoration of Parvati. It has. been there stated that. 
"Gopisinvoked the mercy of Kātyāyani. In the Markaydeya-. 
Purāņa has been extolled the glory of the Devi. The Puranas: 
have eulogized her immense power. Innumerable verses may* 
by quoted from. the Padma, Brahma, Brahmavaivarta, Skanda,: 
Bhavigyat, Kalika and Devi Puranas. The- worshipping- of- 
Durga in theseason of autumn has “been enjoned'in some of 
the Puranas. Are the Western scholars inclined to believe 
that the: Vedas, -Upanisads and the Puranas are all recent 
productions in as much as they contain explicit. reference 
to the worship of Sakti ? We pause for an answer. 


It has already been adverted to above that the mass of 
the religious scripture of the Hindu has been traditionally 
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classified into four distinct branches, namely, the Sruti, Smrti, 
Purana and Tantra. It is the Sruti from which is derived the 
authority of the last three varieties of the sacred writings. In 
the event of conflict amongst them the overall supremacy of. 
the Sruti prevails. To tell the truth, it is the teaching of the 
Sruti that has been merely elaborated in the succeeding three 
varieties of religious treatises in order to confirm it for the. 
respective ages (Yugas). The Tantra is esteemed as the fifth 
Veda and is superior to Smrti and Purana.. And all Sastras 
are inferior to the Veda, Yet the religious .practices, rites, . 
and ceremonies which have been prescribed in the Tantra 
supersede the Vaidikzcara in the present Kali age. The Tantra 
has revealed the heart of the Veda and and in fact it is an 
integral part of it. The Kulārgava Tantra has stated in the 
clearest term that Sruti, Smrti and Purāņa are intended for 
the first three ages, namely, Satya, Treta and Doapara; and to 
the Kali age has been assigned the Tantra for answering reli- 
gious requirements. The objection that the Tantras are 
bereft of the authority of Sruti, Smrti and Purana is according 
to the orthodox view without any. foundation. Since all 
Sastras are regarded as eternal. It is only their revelation 
that may be regarded as successive, Words become manifested 
by means of letters or sounds, But the inner essence of words 
is to be found in the spkoža which is eternal and indestructible. 
It does exist even before the articulation of the words or 
letters manifesting them, Itis undeniable that the revelation 
of the Tantra postdates the three varieties of scriptural texts 
mentioned above, But it should not be lost sight of that the - 
self-same dharma has been advocated in the four consecutive 
ages, namely, satya, treta, dezpara and kali by four distinct 
varieties of religious scriptures. The Tantra has not propaga- 
ted a religion which has no sanction in the Vedas. The 
elaborate process- of the Vedic ritualism fell into desuetude 
with the passing away of the time. Those who were proficient 
in sacerdotal lore became the rarest of the rarity. And as a 
sequal to thisa necessity was felt for the simplification and 
abridgement of the process of the Vedic rites, ceremonies, 
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sacrifices and sacraments in order to make it in tune with the 
spirit of the time. This accounts for the appearance of the 
Tantra to meet the religious requirements of the orthodox 
. Hindu community. It has been reiterated that the Tantras 
are part and parcel of the Veda and as such has been accorded 
equal rank with it. The Tantras also bear the designation of 
Agama which in its turn- signifies the Veda. So these three 
expressions are interchangeable and vouchsafe their internal 
unity. ` In course of time several creeds came into existence 
on the basis of Agamic teaching. So far the fundamental: 
doctrines are concerned, there existed - complete harmony 
amongst the different religious communities which profess 
allegiance to the Agamas. It is only in respect of the obser-- 
vance of rituals and comparatively unimportant details that 
there existed divergence in the different religious sects. The 
offering of oblation to fire which figures prominently in the 
Vedas is to be encountered in the Tantras also. - The hymns 
which were recited during the performance of Afvamedha 
sacrifice are equally uttered at the time of consecration (emu- 
lation) of the he-goat during the performance of Tantrika. 
worship. The drinking of wine as prescribed by the Tantra” 
brings back to memory the ritualism of the sautrāmaņi sacrifice 
prescribed in the Yajurveda. It has also been referred to that 
according to the orthodox view the Vedas have emanated from 
four mouths of Siva and the Tantra is from His fifth mouth. _ 
AU these evidences conclusively prove that both the Vedas and ; 
the Tantra are interconnected and indivisible in their essential” 
character, Furthermore the Srimadbhagavata, Devībhāgavata,” 
Varaha, Skanda and the other Purāņas have unanimously © 
acknowledged the authority of the Tantra and have placed it' 
on equal footing with the Vedas.’ arx: 3 
: We have referred to the fact” that Kulluka Bhatta, while: 
explaining the first verse of chapter second of the Manusarhita ' 
has extracted the observation of Harita to the effect that Śruti 
is of two kinds, namely, Vaidikī and Tānirikī. [t indubitably - 
proves that the Tantra is the inseparable part of the Vedā and-: 
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also bears the appellations of Agama and JVigama. It has also 
been stated in the Mahabharata that Mahādeva at the outset 
revealed-the Veda and thereafter the Pafupata religion as 
ordained in it! It is manifest that this religious ceremony 
must be Tāntrika in its character, And it further attests that 
the Tantra isan integral portion of the Veda. The Rāmāyaņa 
has recounted the episode that Visvamitra taught the two 
secret and mystic sciences called bala and atibalz to Ráma 
and Laksmana?, And it isa pleasant surprise to find that the 
process of attainment of these two types of esoteric sciences 
have been dealt with in the Tantra. And it deserves to be 
deeply emphasized that the Tantrika terminology and ritua- 
lism have been expressly mentioned in the Mahabharata. An 
unbiased consideration of these relevant data marshalled 
above indubitably prove the great antiquity of the Tantra. 
We refrain from aducing further evidences in the limited 
compass of our present treatment. 


Section II 


The Radical Principles of The Saiva Philosophy As 
Elaborated In the Naradiya Purana 


The present section will be chiefly. devoted to an exposition 
of the basic principles of the Saiva Taitra as expounded in 
JVzradiya Purāņa?, The expressions, Saiva Tantra and Jaiva- 
gama are synonyms and assuch they are coextensive in 
meaning and usage. The Saiva Tantra has postulated three 
basic concepts and it is arranged into four sections (fādas)*. 
The subject matters of these four consecutive sections are (1) 
direct experience of external. objects (bhoga), (2). emancip- 


1. Mbh, Santi Paroa, COXXCIV, 121-122. 
Ramayaya, Vālakāņda, XXII; 12-15, - 
Nār I, LXIII. - xm vis : : 
Tripadārthom catuspadam mahatantram pracaks- 
* : ate | 
^ Ibid., 13a. 


Bede 


H 


` 
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ation (moksa), (3) "initiation (diksa), and (4) performance of 
religious rites and ceremonies (caryz)!. The three basic 
concepts may bestated as follows :—(1) Pafufati (Siva); (2) 
individual self (pafu), and (3) fetter (pafa)?, The associ- 
ation with delusion is responsible for the non-realization of 
intrinsic nature of the self. In this state an individual self 
receives the designation of pafu. This pašuhood is indissol- 
ubly bounded with dualistic outlook?. The fetters which 
enmesh an individual self with the worldly existence are susc- 
eptible of a fivefold classification. We reserve their enum- 
eration and elucidation for the subsequent pages. Now pašu 
is of three distinct types: (1) Kala; (2) Talapakala, and (3) 
Sakala. The first variety of pašu, namely, Kala is endowed 
with dross (mala). And the second type of pasu which is 
termed as talapakala, is endowed with dross and action. 
Likewise the third kind of pafu; which is designated as sakala 
is endowed with dross, action and ignorance (maya). Again 
the type of pafu which bears the name of kala and endowed 
with dross is further liable to a twofold subdivision (samasaka- 
lusa and asamāskalusa. The second sort of pašu, namely, 


talapakala, which has been declared to be endowed with dross 


and action, has been arranged into two distinct orders: (1) 
mature dross Pakvamala), and (2) immature dross (apakva- 
mala)". The two classes of pašu styled Kala and talapākala 


1. Bhogamoksakriyācaryāhvayā padah prakirtitah | 
donis : Ibid., 13b. 
2. Padarthastu pasupatih pasupasastraya eva hi | 
E “Nar I, LXIII, 14a. 
3. Yāvanmohādisanyogāķ svaripabodhalaksanah l 
Tāvat pasutvam etesam dvaitavatpasya Narada [| 


"7 Ibid., 15. 


4. Pasah paficavidhab........ Ibid., 16a. 
5. Paéavastrividhaécapi vsjti&tah kalasanjtikah | 
Talapakalasamjtiaéca sakalašceti namatah || 
Tatrādyo malasanyukto malakarmayutah parah | 
Malamayakarmayutastrtiyah parikirtitah |] 
Ibid., 16b-18a. 
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are accorded the epithets, VijZianakala and pralayākala when 
they move in pure and righteous religious path. The remain- 
ing variety of pasu which is called sakala remains enclosed 
within thirty six categories beginning with kala and the like 
and is subject to the cycle of birth and death, Its bio- 
physical existence in different order of anmial life is determi- 
ned by inexorable law of Karman!. 


The fetters have been classified under five heads :—(1) 
fetter engendered by dross (malaja), (2) fetter engendered by 
action (karmaja), (3) fetter engendered by maya (mayeja), (5) 
fetter engendered by the power, obscuring the light of the 
soul (tirodhanafaktija), and (5) fetter engendered by vindu 
(vinduja)?. Now dross which engenders fetter is one and is 
endowed with the innumerable powers. It veils the power of 
knowledge and the power of action. It brings into existence 
the physical body which is the veritable wrapper of the soul. 
The body which owes its existence to this type of fetter 
resembles a husk of some fruit or seed.? And Karman which 
gives rise to the specific type of fetter is of two varieties, 
namely, merit and demerit. It is conducive to the experience 
of results of chequered character. - It is eternal and infinite. 


. Suddhedhvani gatāvetau vijiiānapralayākalau/ 
Kaladitattvaniyatah sakalah paryatatyayam// 
Karmānugašarīresu tattadbhuvanagesu caf 
Nar I, LXIII, 20-21a. 
2. Pasah pafica tatha tatra prathamau malakarmajau/ 
- M&yeyasca rod hina akte bindujah parah// 
Ibid., 21b-22a. 
3. Eko *pyanekašaktir drkkriyacchadanakomalah 
Tusakaficukavad dehanimittam cātmanāmiha)/ 
Ibid., 22b-23a. 
Cf. Eko’ hyanekagaktir drkkriyayo schadakomalah 
pumsah/ 
Tusataņdulavaj jūeyas tāmrasthitakālikāvad vāļ/ 
Bhojaraja's Tattvaprakāfikā (Kārikā) 18. 
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It has no beginning or an end like the series of relation holding 
between seed and sprout?. 


Now the true nature of the fetter engendered by Vindu is 
going to be dealt with. It is remarkable that the Supreme 
self is the ultimate cause of this entire universe. He is one 
and omnipresent. He is called the. primordial Being and the 
Lord of all?, Undoubtedly His divine power is comprehensi- 
ble by mind; but it is characterized by the absence of any visi- 
ble manifestation. And it paves the way of the renunciation 
of worldly things. Besides, this power is of the nature of 
knowledge and action.? Itis owing to the influence of this 
Siva-fakti that an individual self succeeds to reach the blessed 
region of the Supreme and becomes worthy of experiencing 
infinite perennialbliss. An absolute cessation of the state of 
bondage, better known as pašuhood takes place fari passu with 
it. This power is identical with the Supreme. It awakens 
Vindu and brings-about its ultimate polarization in the form 
of knowledge: «and action. This polarized Vindu is accorded 
the designation of Šiva who is the ultimate cause of the thirty 
six categories and is omnipresent and immutable.* It is by 
‘remaining dormant in Him that the three distinct types of 


powers, namely, power of knowledge, power of volition and 


1. Dharmādharmātmakam karma vicitraphalabhogadarn/ 
Pravahanityam tad bijankuranyayena samsthitam/] 
Nar I, LXIII, 23b-24a- 


2. Saccidanandavibhavah paramātmā prede 
Patirjayati sarvesameko bijam vibhuh param/ 
coca icy: Ibid., 25. 
3. Manasyeti na codeti nivrttim ca prayacchati/ 
Varvartidrkkriyārūpam tattejah Šāmbhavam. param// 
- ; mh ` Ibid., 26. 
4 Ss akto maya hardu bhukto mukto pasuganasyahi[ 
'  Tacchaktimadyam ekāntām cidrūpākhyām 
PRI vadanti hil] 
- Taya cojjrmbhito bindurdrkkriyātmā éivabhidhah/ 
, Aéegatattvajatasya karanarn vibhur avyayaml| 
DE WAT Nar. I, LXIII, 27-28- 
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power of action exercise their respective functions. He has 
created the universe as an act of divine favour towards cons- 
cious and unconscious beings. And at the time of creation, 
the first impulse towards awaking in Him, takes the form of 
Nada*. It is the beginning of the process of the cosmic order. 
This Nada has been viewed as the microcosm or miniature 
representation of macrocosm. The process of evolution takes 
its course from the subtle to the gross. This fakti-tattņa has 
its integral parts in the shape of po wer of knowledge, power of 
volition and power of action. When the power of knowledge 
is subordinsted and the power of action becomes predominant 
that state is technically called Zfoara-tattva. In this state the 
Supreme manifests itself as the creator of all things.* When 
the powerof actionis inferior and the power of know- 
ledge becomes awakened, this state goes under the 
name of vidya-tativa. It is of the nature of consciousness 
that manifests all objects by its intrinsic light. It is worthy 
ofremark that both JVzda and Vindu are comprised in the 
tattva which passes under the name of sat.* The eight varie- 
ties of stages which are collectively styled as vidyefvara fall 
within the sphere of Jfa-taftva.5 And-the group which is- 


l. Cijjadānugrahārthāya yasya višvam sisrksatah/ 


Adyo'umeso 'sya nadatma maya aan l ó 
2. Drkšaktir yatra nyagbhūtā Kriyasaktirviéisyate/ 


Isvarakhyam tu tattattvam proktam 


poko 
Ibid., 32b-33a. 


3. Yatra kriya hi nyagbhūtā jianakhyodrekamasnute / 
Tattattvam caiva vidyakhyam esee 


pr 
Nar I, LXIII, 33b-34a. 
4. Nādo vindušca sakalah sadakhyam tattvam anma he. 


5. The individual self performs moral and Bue se 
. actions and thereby a mass of dross becomes accumu- 
lated. . But with the renunciation of action, the dross 
‘attains maturity and resembles ripened fruits. And 
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known by the name, mantra and is numbering seven crores is 
included under the jurisdiction of Vidya-tativa. These tattņas 
are called the pure path (fuddhadhva). The Supreme Lord 
(Zfvara) is the efficient cause of this universe. And in the 
event Of association with Vindu, it becomes the material 
cause. The five types of fetters alluded to above remain 
beyond the sphere of temporal limitation. And it is owing to 
this reason no sequence is conceivable among them. These 
fetters have been imagined solely on the basis of their visible 
functions, Butin truth there is only one taitva and it is no 
other than Siva Himself endowed with varied and diversified 
powers? His association with power (fakti) is responsible for 
conferring upon Him the significant appellation fakta. The 
Supreme Lord, Siva assumes manifold forms for the dispensa- 
tion of His divine favour. His providential mercy is directed 
„towards the individual self who remains enmeshed and ensnar- 
ed by the beginningless dross.? His infinite love and bound- 
less benignity find expression in even dispensation of everlast- 
ing bliss and emancipation, He infuses dynamic force into the 
unconscious gross matter for making its active operation possi- 


as an inevitable consequence of it all. impurities of the 
individual “self become chastened. And this fact 
` accounts for the conferment of the name, samzaptakalusa 
upon him immediately after the attainment of this 
spiritual upliftment. The Supreme in His boundless 
Brace elevates the individual self to the privileged rank 
of Vidyefoara which is of eight varieties. They may 
- be enumerated “in “the following order :—(1) Ananta, 
= < (2). sūksma,-(3) fi 
::(6) impr Orten, (8) ta, ©) rmn 
ca - Saksánnimittam igo’tretyupadanasavindurat | 
ss e S ; Nar I, LXIII, 36a. 
“> 2. -"lattvarn vastuta ekam tu éivakhyam citrasaktikarn | n 
x is bid., 37b. 
. $8. Cijjadānugrahārthāya krtvā rūpāņi vai prabhuh l 
Anadimalaruddhanam kurute'nugraham citar |/ 
| Ibid , 38b-39a. 
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ble. The attainment of identity between the individual self 
(Jīva) and Siva is the true nature of emancipation.! The divine 
grace is conferred upon the gross matter in the shape of 
infusion of dynamic force and upon the conscious self in 
the form of ultimate redemption. And this has been 
technically called ‘Cijjadanugraha’.2 Action in true nature is 
beginningless. Itis ever-present. The philosophers of the 
rival schools hold that the fetters of karman cannot be broken 
without experiencing its result in the shape of pleasure and 
pain, But the Saivagama declares in indubious terms that a 
conscious self may achieve spiritual liberation through the 
grace of Siva (God) even without enduring the consequences 
of his actions. Divine acquittall is all-powerful to release him 
from sorrow and suffering imposed by the fetters of action 
(Karman). This accounts for considering Siva as the sole dis- 
penser of grace?. This indestructible supreme creates the 
universe by means of subtle instruments in order to make the 
experience of pleasure and pain of the conscious self possible. 
Throughout the process of creation He remains passive and 
effortless. It is attested by the verdict of experience that one 
can produce an effect by means of the instrument and material 
serving as the necessary constituent element. Now the powers 
are the instrument and maya is the material in the matter of 
creation of this cosmic order. The maya is one and eternal, 


1. Šivasamānyarūpo hi moksastu.cidanugrahah | 
Ibid., 40b. 
9. Muktim bhuktim ca visesàm svavyāpāre samarthatüm| . 


i j vanugrahakah Sivah | 
Vidhatte jadavargasya sarvānugrāha US | dis 


3. So *nāditvātkarmaņo hi tattad bhogm vinà bhavet l 
Tenānugrāhakaļ gambhustad ~ bhuktyai prabhura- 


vyayah |/ 
Nar I, LXIII, 41. 


4, Kurute sūksmakaraņabhuvano *tpattimafijasa | 
Kartto 'pādānakaraņair vinā kārye na dréyate || 


tra mayo 'padanamisyate 
yt karanam catra mayo "p ; iid, Waa: 
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and is conducive to the walfare of mankind. It has no beginning 
oranend. It is by means of innate power that maya becomes 
the common and undifferentiated cause for making the cre- 
ation of human beings and the entire universe possible. It js 
productive of hypnotic spell by its own activities. And what 
is called ‘paramaya’ is distinct from it, Itis subtle and ubiq- 


uitous. It remains beyond the sphere of all created things 
which undergo constant mutation?, 


Siva has been called the Lord of Vidyā-tattva. He directly 
perceives the action performed by the individual self, He 
dīsturbs the eguilibrium of māyā with His own powers and 
impelsit for bringing into experience the physical body and 
sense-organs with a view to making the experience of pleasure 
and pain of individual self conformable to the prospective 
results of his action.* The order of creation moves in a 
definite direction. At the outset maya as the repository of 
manifold powers generates kāla-iaitvas. She creates, pre- 
serves and destroys the universe delimited into past, pre- 
sent and future time. Therefore she brings forth niyati 
which is so called for its inherent power of regulation 
of all beings. In the immediately succeeding stage 


1. Nityaika ca šivā saktya hyanādinidhanā sati / 


Svabhāvān mohajanani svacitājanakarmabhiķ || 

Vibhvi sūkgmā para maya vikrtaih paratastu sa | 
ce Nar I, LXIII, 43b-45a. 
+ 2. Karmanyavekgya vidyeio mayam viksobhya saktibhib | 

Vibhatte jivabhogartham vapünsi karaņāni ca [| 
Ibid,, 45-462. 

3. Srjatyadau kalatattvam 'manasaktimayi ca sā | 

| Ibid., 46b. 
Sarvam niyamayatyesa teneyam niyatih smrtā | 
Ibid., 48a. 
root ‘yam? 
So in the 


_ The word “niyati” has been derived from the 
which signifies to regulate or to bind. 
ren present context it is a significant name. 
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maya gives birth to kala-tattva. This kalā-tattva can be explain- 
ed on the basis of its etymological meaning. It causes the 
accumulation of dross in an conscious self and brings about 
the manifestation of creative power in him.! The expression, 
‘Kala’ is derived from the root, ‘kal’ which means to accumu- 
late or to manifest, This is why it is called Kalā-tattva. This 
Kala-tattva in association with Kāla and niyati exerts its funct- 
ions and pervades the entire universe. It is the self-same Kalz- 
tattva with a view to making the experience of the external 
objects possible, gives birth to vidyā-tattra which is of the 
nature of pure manifestation.” This vidyā-tattva, on its part,re- 
moves the veil of jZana-fa&ti or power of knowledge. And as a 
direct consequence of that the conscious self becomes able to 
apprehend the external object. This affords the ground for 
considering it (vidya-tattva) as the cause of apprehension of 
external objects by the conscious self. The Vidya-tativa has 
been styled as an instrument due to its making the apprehen- 
sion of objects of pleasure and pain. To put it the other way 
round, it is through the instrumentality of Vidya-taitva that 
the conscious: self apprehends pleasure and pain from 
the objects of diversified nature. An experience is 
nothing but apprehension of the object by a conscious self 
through the medium of intellect (buddhi). To put it ina 
nutshell, the intellect, which has undergone modification in 
the form of external objects, subsequently suffers further 
transformation in the shape of pleasure and pain?. The: 
apprehension of objects of pleasure and pain by a conscious 
selfas the agent of the act of experience takes place in an 
automatic way. The Vidya tativa is merely accessary factor 


1. Ekatastu nrnam yena kalayitvā malam tatah) 
: z Nar I, LXIII, 49b. 
2. Pradaréanartham vai punso visayanam ca sā punah) 
Prakasarapam vidyākhyam tattvam site kalaiva hil} 
= Ibid., 51b-52a. 
3. Sukhādirūpā visayakara buddhih samasatah/ = 
Nar I, LXIII, 55b: 
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init. Itistrue that intellect isonly the manifestor of object 
like the solarlight. Yet it cannot be regarded as a conscious. 
agent. It(intellect becomes competent to make the appre- 
hension of objects by the conscious self possible, when it 
receives the co-operation of other sense-organs. So far as the 
conscious self is concerned, it directly establishes link with 


sense-organs. And in its solicitous desire for experiencing: 


pleasure and pain, it becomes propelling agent of intellect 
and the like in accordance with the fiat of its own will. This 


untrammelled autonomy of the conscious self is a distinctive- 


mark of its own and is not shared by any other entity.! Besi- 
des, it experiences the results which are. engendered by the 


righteous and non-righteous activities of the intellect and the . 


like. And this operatesas the ground for attributing the 
status of an agent to the conscious self. The denial of this 


enviable position to itis bound to render the admission of 


the status of the experiencing subject in it obviously abortive.? 
Since the conception of an experiencing subject involves the 


notion of an active agent. An experiencing subject will be: 


liable to forfeit its status, in the event of denying to it the 
status of an agent. It is needless to observe that in the 
present context an experiencing subject implies a subject who: 
experiences pleasure and pain. Not only this, all actions 
performed either by the primal matter. or by the conscious 
self will have their prospect of producing results completely 
blighted.: Ifthe conscious self be not the impellent of the 
sense-organ and the like and if it be destitute of the status of 
$e 


- I. - Bhogyam bhoktušca svenaiva vidyakhyam karanam - 
? s tu tat/ 
Yadyarkavatprakāšā dhib karmatvacca tathapi hil] 
_ Karanüntarasapeksa sakta grāhayitum ca tam/ 
Sambandhatkaranadyais tadbhogautsukyena codanātļ/ 
Taccestāphalayogācca sansiddhā kartrtāsya tu | 
: T Ibid., 56-58a. 
2. Akartrtvābhupagame bhoktrtvakhya vrthasya tu/ 


Seine Nar I, LXIII, 58b. 
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an agent, then, the felt experience of pleasure and pain 
by it will remain unaccounted for. Itis owing to this. 
obvious reason that the conscious self has been declared as the: 
prime propellent of them. It deserves to be borne in mind that 
itis by receiving the good office of Vidyā-taitva the conscious 
self can be expected to become the mover of the sense-organ.? 
In the second stage the kalātaiiņa engenders craving (raga). And 
the presence of craving is responsible for inducing volitional 
activities in the conscious self for the attainment of pleasura- 
ble objects. It deserves to be stressed that when due to asso- 
ciation with these categories the conscious self reaches the 
stage of experiencing subject, the name, Purusa is conferred 
uponit?. And in the immediately subsequent stage the kalā- 
ativa gives birth to the unmanifested primal matter (prakrti). 
The chief function of this primal matter consists in catering 
objects of pleasure and pain for purusa. Not only this, to it 
belongs the business of dispensation of seven knots, namely;. 
kala (particle), kala (time), niyati (destiny), vidya (knowledge), 
raga. (craving), and gugas (qualities). They are also constituted 
of the three qualities, namely, sattva, rajas and tamas. The: 
enumeration of the three qualities in the list of the seven knots 
and the subsequent affirmation that they (knots) are also con- 
stituted of these three qualities, is bound to appear as appare- 
ntparadox. But thisis explained away by maintaining that 
the qualities mentioned in two occasions are bereft of distin- 
ction in the present context. An analogous instance is furnished: 
by the earth considered as the substratum of the universe. It 
l- Kim ca pradhanacaritam vyartham sarvam 
. bhavettatah/ 
Kartrtvarahite punsi karanadyaprayojake// 
: Ibid., 59. 
2. Karaņādiprayoktrtvarp vidyayaivāsya sammatarn] 
saksa Ibid., 60b. 
9. Ebhistattvaiáca bhoktrtvadasayam kalito yadāļ 


Nityastadayamatma tu labhate purusbhidhārņļ/ 
i Nar. I, LXIII, 62b-63a. 
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is undeniable fact that the earth due to its inclusion within 
the universe comes to occcpy the position of a container and 
«contained. - Now when the earth serves the purpose of the 
‘substratum, itis to be understood as an indivisible whole 
bereft of the differentiation as container and contained. This 
parity between them (the qualities and earth) accounts for the i 
«attitude which has found expression in the enumeration of the | 

| 


three qualities in the manner indicated above.* | 
The locus of these seven knots is called the unmanifested 

(avyakta). There are three qualities, namely, sativa, rajas and 

-tamas and they become manifested from the unmanifested | 

itself. It is by receiving the good offices of the three qualities | 

that the intellect controls the function of the sense-organs and 

determines the true nature of the objects. This intellect in 

its turn admits of a three-fold classification, namely, sātivika, 

rājasika, and tāmasika on the basis of preponderance of the 

respective qualities enumerated above. It is worthy of remark 

‘that Karman exerts a profound influence in the matter of the 

development of these three types of intellected of the conscious 

self. * The category which is called mahat or intellect generates 

another category entitled ego. It is responsible for egotism i 

or self-opinionatedness of the conscious self. Itisdue to the i 

association with the ego that towards external objects are | 

"directed all volitional activities, The ego also owing to-the ; 

predominance of the three qualities in their individual 


‘character becomes susceptible .to a threefold division; i 
namely, taijesa, rājasa and tamasa. Now the ego which is i 
styled as taijasa generates the cognative- sense-organ together | 
with the mind. "This variety of ego is characterized by the 


predominance of sativa which is of the nature of manifestation. 
It contributes to apprehension of external objects, Likewise 
theego makes allactivities and movements possible. And | 


7 IU the ego which receives the designation of tamasa produces | 
Lo Guņānāmabhāgo'tra hyādhāre ksmadibhagavat/ i 
pea ERR - . . NarI, LXIII, 64b. 
2. Gunatastrividha sa?pi prokta karmanusaratah/ 
ente cm Ibid., 67a. 


^ 
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the five subtle elements!. They are the material cause of the: 
five gross elements. The mind is endowed with the function 
called deliberation which is of the nature of will?. It is the: 
mind that in association with other sense-organs makes the 
experience of pleasure and pain by the conscious self 
possible. Besides this, mind which is out and out an inward 
thing confers power upon the sense-organ through the medium 
of its function, deliberation. This inwardness of mind acco- 
unts for according toit the name of antahkaraya or internal 
sense-organ®. It deserves to be emphasized that this antahka- 
roga or internal sense-organ is liable to a threefold subdivision, 
namely, mind (manas), ego (ahmkara), and intellect (buddhi). 
Will (iccha), egotism (sazrambha), and apprehension (bodha): 
are the three distinctive functions of them respectively. The 
process of evolution as laid down in the Saiva philosophy 
concurs with the Sārhkhya system of thought in material: 
respects. It is not possible to make an elaborate considera- 
tion of it within the limited compass of our present disserta-- 
tion. It is worthy of remark that the categories, which are 
headed by kala and end with the gross elements, namely; 
earth and thelike, constitute the universe. In the physical 
bodies they find their objective manifestation. Their existence: 
is deduced on the basis of chequered character of the experi- 
ence of pleasure and pain. The convergence of the different 
categories (tafivas) in the physical bodies of the self takes 
place in perfect unison with Karman performed to it* This 
is technically termed as the fetter engendered by maya (māyeya- 
pāša). It completely envelops the entire universe. The 
conglomeration of categories beginning with kala and ending 


.1. Nari, LXIII, 69-71a. 


2. Iccharüpam ca sahkalpavyāpāram tatra vai manah) 
x zer Ibid., 71b. 


9. Karotyantabsthitam bhüyas tato'ntabkaranam manah/} 
Ibid.,73b. 


4. Tattvanyevam kalādyāns pratipum niyatāni hi | 


Dehesu karmavašataļ sarvesu vicaranti hi l| 
Nar 1, LXIII, 90. 
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with earth are constituents of impure path (afuddhādhva). As 
regards the fetter engendered by the power’ of obscuring the 
light of the soul (Tridhanafaktija) it has been stated that the 
mobile and immobile are the proper sphere of operation of it, 


Allactivities of mankind should be directed towards the 
bursting of tie which enchains the self?. It is initiation 
which extirpates the fetters of worldly existence of the indi- 
vidual self. -It leads to the attainment of highest goal and 
infuses power and energy into the manira. It paves the way 
to the achievement of divinity and removes deadly sins, And 
an uninitiated person cannot be recipient of divine grace. 
He is unable to reach to the blessed region after his death. 
It is the Guru who alone is competent to initiate his disciple. 
As iron is transmuted into gold by an alchemist. In an iden- 
tical manner upon an individual self is conferred the status 
of fulldedged divinity. His moral and non-moral karmans are 
consumed by the fire of initiation. And with the removal of 
the shackles of Karman, -the Jiva attains complete identity with 
Siva. Worship is of no avail in the absence of initiation. 
The Mantra uttered by the uninitiated becomes barren and 
futile. One who without passing through the stages of initia- 
tion- merely pronounces the mantra from books-incurs the 
wrath of Siva and renders himself unworthy of spiritual uplift- 
ment.- Therefore, it is incumbent upon an aspirant after 


1; Māyeyašcaiva pāšo'yam yenavrtamidam jagat / 
Aéuddhadhvamato hyesa dharanyadikalavadhih /| . 
m MEUM ini Ibid., 91. 
2. Manusyāņāmayam dharmas svabandhacchedanātma- 
S kaļ | 
NI Ibid., 106. 
3. Pāšabandhanavicchedo diksayaiva prajāyate / 
seat F ~ Narl, LXIII, 107a. 
4. Divya bhayam yato dadyat ksinuyad duritānica | 


Ato dikseti sā proktā sarvāgamavisāradaiķ [| _ 
mas.) om Igid., I, LXIV, 2. 


| os CC-0.Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by S3 Foundation USA 


REED LTO LI ZE AS IET TAAS 
— ām, 


THE DOCTRINE OF TANTRA 175 


redemption that he should get himself initiated after passing 
through the necessary rituals. It is after the breaking of 
fetters by means of initiation and its consequential power of 
knowledge, that the self comes to be designated as pure one 
(Suddhatmatattzanama) and attains the state of ultimate salva- 
tion (nirvaga). A fervent devotee, who immerses in deep contem- 
plation of Siva by means of his power of knowledge and direc- 
tly visions Him, makes substantial contribution to the better- 
ment of mankind. 
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CHAPTER VIII 


THE CONCEPTION OF GOD IN THE ŠAIVA 


PHILOSOPHY 


. The adherents of the Nāya-Vaišesika school hold that God 
is only the efficient cause of this universe, And this view has 
been endorsed in toto by a section of the Saiva philosophers. 
So far as the formulation of the conception of God is concern- 
ed, there is a marked affinity between the Saiva and Nyāya- 
Vaisesika systems of thought. It is one of the fundamental 
doctrines of the Šaiva school that the existence of God can be 
indubitably proved by means of inference. And itis evident 
that this view conforms to the Nyaya-Vaisesika position. 
Appayadiksita in his Sivārkamaņidīpikā! has made a momen- 
tous observation. He has averred that there is an order of 
Šaiva philosophers who bank upon inference to prove the 
existence of God and the fact of His being the efficient cause 
\nimitta karaya) of the universe, But they have emphatically 
denied the possibility of material cause in Him. This view- 
point has been controverted in the Srikagthabhasya and its 
commentary, the $ ivarkamagidipika?. In the Srikarabhasya. 
also the scholiast has sought to establish that Siva is both the 
efficient and material cause of this universe, This theory 
which recognizes two distinct types of causality in Him has 
E a Me Mg 


l. Appayadiksita has written an elaborate commentary 


on the Srikagthabhas ya of the Brakmasūtra. The com- 
mentary is entitled Sivārkamaņidīpikā and its authority 
< has been recognized by the exponents of the Saiva 
system of thought. : 
Ihādhikaraņe Paramešvarasyānumānāt siddhistasyānu- 


manatassiddham nimittatyameva kevalam nopādānat- 
vamapiti matam nirákriyate/ 


SMD on SKB on BS 2, 2, 35. | 
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been ačcorded a position of supreme importance. The 
Šaivāgama which accords approbation to this basic doctrine 
has been honoured by the designation of Suddhasattvika. 
Those Saiva systems of thought which receive the names of 
« Mifraraudra, Pafupata, gāņafaija, Saura, Sākta and Kapalika 
deserve unqualified denunciation for their hostile attitude 
towards the acceptance of the dual character of causality in 
Siva}, : 
Likewise Srikanthasivacarya has observed that Pasupati 
is both the efficient and material cause. And he is positive 
that this view stands confirmed by the Vedic hymns. .But. 
there is a section of Saiva philosophers who only admit that 
Siva as the supreme Lord is only the efficient cause of the- 
cosmic order?. And this view is based on abysmal ignorance 
ofthe profound significance of the teachings of Saivagama. 
The dual character of causality accorded to Siva constitutes. 
the corner stone of the Saiva philosophy. It has already 
been adverted to above that the exponents of the Nyāya- 
Vaisesika school concur with the view of that section of 
Saivite thinkers who admit the inferability of only the 
efficient cause in Siva, Sankaracarya in his celebrated bhasya- 
on the Brakmasūtra (2.2.37) has reproduced the view of Saiva. 
philosophers. He has opined that according to the followers. 
of Saivism, Pasupati is only the efficient cause of the universe. 
He has also drawn attention to the fact that the Vaiéesikas. 
also have aligned themselves with this viewpoint, Vācaspati. 
1. Bhūtapateššivasyja ^ jagadubhayakaranatvavidháyaka 
$uddha sāttvika šaivamatasya prádhanyamutaéaivama- 


tābhāska misraraudra............matanarn veti visayah/ 
Srikarabhasya on BS 2, 2, 8, 37. 
2. Patyuh paramešvarasya srutisiddhajagadubhayakāra- 
ņatvasyāpi tadāgamanisthās tanmatabhiprayanabhijia 
ekadedinastantrikah kevalanimittatvam vadanti/ 
S SKB on BS 2, 2, 35. 
3. Māhešvarāstu manyante...pašupatirīšvaro nimittakāra- 
nam iti/Vaisesikadayo’pi...svaptakriyanusarena nimi- 
ttakaranam iévara iti varnayanti 
. Satikarabhasya on BS 2, 2, 7,37. 
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"Miéra in his Bhamati has elaborately expounded the Sa#kara- 
.bhāsya on the self-same stra. He has observed that the 
-worshippers of Mahesvara are liable to be classified under four 
-categories, namely, (i) the Saiva, (ii) the Pafupata, (iii) the 
.Karugika-siddhantin, and (iv) the Kāfālika. But it deserves 
“mention that in both the Sārikarabhāsya and Bhamati there is 
no explicit or implicit reference to the distinction between 
"the Vedic or non-Vedic Pasupata doctrines. These two trea- 
"tises have remarked in a general way that the adherents of 
"Mahesvara accord only the attribute of efficient causality to 
«God. But the Srikagthabhasya, its commentary, the Sivarka- 
.magidipika and the Srikarabhasya have stated in unequivocal 
terms that the Pasupata doctrine is susceptible of a two-fold 
«division : (I) Vedic and (II) non-Vedic. The fatyadhikaraņa 
"of the Brahma-siitra and the Sz#karabhasya on it are apparently 
‘concerned with the reputation of the non-Vedic Pāšupata 
doctrine which holds that God is only the efficient cause of 
this universe. It did not escape the notice of Šankarācārya 
that there is a close resemblance between the Vaisesika and 
Pāsupata systems of thought. Since both of them agree in 
maintaining only the efficient causality of God. 


: Wehave alluded to the controversy which centres round 
'thequestion whether God is only the efficient cause of the 
world: appearance or it is both the efficient and material cause 
-of it. The upholders of the former view have made a reali- 
‘stic approach to the problem in their own way. They argue 
that the potter, for example, is not the component material 
of the product, namely, an earthen jar. He puts into ope- 
ration his tools, namely, the rod and wheel and thereby 
“becomes the producer of the product, jar. And the parity 
‘between the potter as the efficient cause of the jar and God 
ds too obvious to require elaboration. It is only the efficient 
‘causality that can be reasonably accorded to God with refe- 
Tence to the production of this world-order. 
«circumstances can He be regarded as the causa 

But the author of the: Brahmasūtra has subject 


But under no 
materialis of it. 
ed this view to 
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an incisive criticism. He has emphatically stated that the 
conferment of the attribute of efficient causality upon God 
lacks warrant. Since it isin direct conflict with the Vedic 
pronouncements and as such stands assailed by its inherent 
incongruity. These are the ipsissima verba of Sankaracarya’s 
interpretations of the Brakmasūtra alluded to above. The 
upshot of this is that the admission of mere efficient causality 
in God militates against the utterances of the Veda. Not 
only this, it amounts to the contravention of the fundamental 
thesis of the Saivagama. The Veda and the Saivagama have 
reiterated that God deserves to be viewed as both efficient 
and the material cause. 


Appayadiksita in his Parimala has given a succinct repre- 
sentation of the plea of the opponent as follows: The infer- 
ability of the existence of the Supreme and His mere efficient 
ausality have not only been laid down in the testimonies of 
the Vaisesika system of thought but they have been confirmed 
by the Saivagama which pretends to be the sole repository of 
the mystical doctrines of the Veda. How canthe view which 
has been given full-throated recognition of the Vaisesika and 
unconditional approval of the Šaivāgama be liable to be 
impeached with impunity ? 


Appayadiksita has given a decisive answer to this poser; 
He has observed in his Sivarkamagidipika that the purport of 
the Saivagama is not to the effect that the existence of God 
«can be proved independently by means of inference in total 
disregard of the Veda and that to God belongs only efficient 
-causality of the universe. The reason for the currency of this 
view amongst the followers of the Saivagama is to be sought 
in their uncritical and credulous mind. This parochial view 
has been essayed to be established by a few exponents of the 
"Šaivāgama, who are in microscope minority. Their misinter- 
pretation has misinformed and misled the members belonging 
to the academic world. It is in order to remove this erroneous 


CC-0. Prof. Satya Vrat Shastri Collection, New Delhi. Digitized by S3 Foundation USA 


` 


180. A PHILOSOPHICAL, STUDY OF THE NARADIYA PURANA 


notion regarding the ultimate purport of the Saivagama that 
Patyudhikarņa has been introduced in the Brahmasütra.* 


A pertinent question arises. The repudiation of mate- 
rial causality in God is clearly discernible in the clasi- 
cal treatises on the Saivagama. If it be so, then, how 
can the doctrine of mere efficient causality be attributed’ 
to the failings of the aberration of its exponents ? This. 
stands confuted by the following counterposer, “Have 
not the Vedas proclaimed the immutability of God ? It is 
for the confirmation of this momentous Vedic pronounce- 
ment that the Śaivāgama has denied the material causality 
of God. The admission of God as the material cause 
of this universe will entail the admission that the latter is of 
the nature of transformation of the former. And it is manifest 
that this will be fatal to the immutability of God, so loudly 
declared by the Vedas. To be more precise, the God itself 
will become subject, to transformation. The essential nature 
of transformation implies the disappearance of the former 
State and appearance of a new one with reference to the self- 
same entity. The transformation of milk into the state of 
curd serves as a concrete instance adrem. ]t deserves to be 
noted that according to the Saiva doctrine, the power of 
consciousness belonging to Siva (Sivacicchakti) is liable to 
transformation on the analogy of the power of consciousness 
residing in the individual self ( Jivacicchakti) But the trans- 


"formation of the consciousness-power of Siva 'cannot bring 


about the transformation of Siva itself. That is to say, Šiva 
remains beyond and beside the sphere of it.? 


The Saivagama admits ofa twofold classification :—(1) 
Vedic and (2) non-Vedic, The Sivarkamagidipika has quoted 
totidem verbis the utterances of the Kzrma Purana to emphasize 
the distinction alluded to above. The Srīkaņžhabhāsya and 

1. Srikanthabhasya, p. 106. 


2. Sivarkamanidipika, p. 109. 
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other exiit dc treatises on the Saiva philosophy have laid 
down that it is only the non-Vedic Pasupata doctrine that has 
been made the target for adverse criticism in the Brakmasūtra 
But that which conforms to the Veda is in perfect unison id 
the fundamental doctrine of the Vedānta. So to an uncritical 
and unsophisticated mind it may appear that the Saiva philo- 
sophy concurs with the Vaisesika point of view in the matter 
ofattributing to God the efficient causality of this cosmic 
order, But a deeper rcflection will make it evident that the 
Vedic Saiva philosophy is at variance with the Vaisesika 
system of thought concerning this paramount problem. It is 
remarkable that even the non-Vedic Saiva philosophy, which 
accords to God only the status of efficient cause, was chiefly 
impelled to confirm the Vedic proclamation of His immu- 
tableness. 


Udayanācārya, one of the foremost exponents of the 
Vaisesika philosophy has categorically asserted that the four 
distinct varieties of atoms are the substratum of the effort of 
God. The abidance of effort in the atoms accounts for attri- 
buting a body to them. The notion of a. body involves that 
it is the substratum ofan effort, And the consideration of 
this fact has been responsible for admitting a body of the 
atoms. The very conception of bodyhood implies the fact of 
becoming the direct substratum of an effort. Now the atoms 
which constitute the body of God become the originator of the 
gross bodies in an ordered manner. To be more precise, two 
atoms combine to produce a dyad (duyaņuka), the dyad 
combines to make a triad (tryaguka), and the six atoms 
which constitute the triad again unite to produce caturaņuka, 
This process Of successive accretion proceeds On till the forma: 
tion of gross bodies. This theory of origination of the Waites 
sikas is known as (arambhavada) or the theory of intransitive 
; The adherents of Saiva philosophy advocate that 
the power of God becomes transformed into the form of the 
universe; whereas the Vaisesikas maintain that the body of 
God, which is one and identical with the four atoms; becomes 


causation. 
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the originator of the gross bodies in the order indicated above, 

This makes it crystal clear that there isa very little difference 

of opinion between these two systems of thought. One comes | 
close to the other. The admission of the theory of intransitive 
causation results in establishing the plurality of atoms qua the 

body of God, while the advocacy of the doctrine of transfor- 
mation of the Saiva philosophy culminates in proving the 
monistic character of the power of God. The cardinal point 
ofdifference between the theories of intransitive causation 

and transformation lies in the fact that the former upholds the 
plurality of the formative causé (Arambhaka), whereas the | 
latter supports the oneness of causa materialis. 


Appayadiksita in his Sivarkamagidipika has averred that the 
thing into which the Supreme enters and acts as its director, 
takes the place of His body. Or the thing which becomes the 
substratum of His effort is regarded as His body?. It has 
already been adverted to above that Udayana in his Kusum- 
ajali? has accorded his endorsement to the second definition 
of body immediatly mentioned before. Furthermore Appaya- 
diksita has observed that maya, primal matter (prakrti) and 
the like are also admitted as the material cause of the uni- 
verse*. Now if they become the substratum of the effort of 
God, they also become entitled to be considered as the body of 
God. The sum and substance of this digression is that thing 
which comes under the direct control of God becomes conver- 
ted into His body. - It is through the medium of controllable 
thing that God becomes endowed with a body. As the indivi- 
dual self is presiding director of his body, in an identical 
manner God will be the presiding director of the thing which 
remains under His direct control. This dispenses with the 
necessity of attributing a distinct body possessed of hands and 

l. Anupravi i ; 
BL ME C 
2 uineas P- 75, (Asiatic Society Edition). 
E cca parmeávar,; i : 
Mo cssc c PAS arti on BS 2, 2, 96. 
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feet to God!, There is no such cardinal rule that one who is. 
endowed with a body which is beyond and beside the thing 
remaining under his direct control becomes the presiding guar- 
dian of it. Since the admission of it is bound to deprive the 
individual self of its right to be considered as the presiding” 
director of his own body. It is a universally avowed fact that 
individual self exercises unfettered control over his body. It 
is a self-evident fact that the individual self does not possess a. 
body which can in any way be regarded as distinct from the , 
body over which it holds complete sway. This point of view 
has been exposed by Appayadiksita in his Šivārkamaņidīpika. 


Jayanta Bhatta in his Myāyamaiijarī has observed that al-- 
though the self is not the body, yetit (self) has unfettered: 
freedom in the matter of directing its own body. Jayant 
has merely stated in brief what Appayadiksita has expounded: 
at great length. Both of them are unanimous on this funda- 
mental point that God is bereft of an independent body of 
His own. It is by means of the things which are subject to- 
His control that He becomes endowed with a body. The 
ultimate constitutive elements of this universe obey the irresi- 
stible will of God. And this has been equated with theact of 
presiding by God over them. It it worthy of remark that 
Udotakara, the author of the Nyayavariika has advocated this- 
view with admirable clarity. The admission of effort of God 
is bound to entail the necessity of attributing a body to Him. 
And it is owing to this very reason Udayana, Appapadiksita 
and others have marshalled arguments to prove the existence 
of the body of God in an indirect way. 


Appayadiksita has invoked the observation of the Vayu 
Samhita which emphatically proclaims that the Saivagama is. 
susceptible of a twofold classification : (1) Vedic and (2) non- 
Vedic. Besides the Vayu samhita has explicitly stated that 


1. Tathā ca yanniyamyam ten aiva šariravān parameš-- 
varas tasyadhisthat? etyupapadyata iti na tasya kara- 
caranadimaccharirantarasiddih prasajyate| Ibid. 
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there are twenty eight Šaivāgamas beginning with the Kāmika 
and ending with the zātula which deserve to be regarded as 
„non-Vedic in their essential nature. They occupy an inde. 
. pendent status of their own. We propose to enumerate them 
as follows :— (1) Kamika, (2) Yogaja, (3) Cintya, (4) Kāraņa, 
(3) Ajita, (6) Dīpta (or Dipa), (7) Saksma, (8) Sahasra, (8) 
Anfuman, (10) Suprabhedaka, (11) Vijaya, (12) Vifzzsa, (13) 
Srājamēkma, (14) Anila (or anala), (15) Vira, (:6) Karaza (or 
Raurara), (17) Mukuta, (18) Vimala, (19) Cendrajūana, (20) 
Bimba, (21) Prodjita, (22) Lalita, (23) Siddha, (24) Santāna, (25) 
Sercokia, (26) Pzramefzara, (27) Kiraga, and (28) Fztuiz. These 
twenty eight Saivagamas also bear the name of Sizdhznia- 
oniro. It merits mention that Sripatipanditacarya in his 
Srikcrabhgya on the Brahmasiütra (2, 2, 37) has categorically 
asserted that these twenty eight āgamas are nor-antagonistic 
to the Vedic rites and ceremonies. Consequently they should 
not be dubbed as non-Vedic in character.) Now in compliance 
with this pronouncement of the author of the Šrīkaraškāsja, 
dēfaradīšsita has modified his previous observation. He has 
held that the Vāyu-sashuž regarding the non-Vedic character 
of the twenty eight āgamas, should not be taken in a literal 
sense, He has boldly affirmed that they are not entirely anti- 
Vedic agamas. Since the „Nikšcāsa saril has proclaimed in 
unambigucus terms that these twenty eight āgamas are based 
sambe religious ordinaces of the Vedas, These Saivagamas 
which Prescribe Vēmšcīr practices and ritualism that border 
Soral serrations, namely, the līgujsls, the Kapalikz the 


come and the like are undeniably at variance with the 
Vedic culture and religion. 


Mete deus Non. But it should he borne in mind 
— ' non-Vedie Saivagamas also are not totally 
cereiro] authority, There are persons who belong to the 
ESS ce and lac 


“> 

X K in spiritual Attainment. The Vedic 

1. ee dhattnuktla Vāmikādvastāvissarā= 
Samasiddhantabhidhana euius RES 

Supideyanciti/ S Nāšaivam evar mumuksu- 

Šrikarattārva on BS 2.2. 8 S7. 
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injunctions are binding upon them. It is for the spiritual u 

liftment of these persons who belong to the lowest Rx 
society that the religious ordinances of these non-Vedic Saiy- 
agamas have come into force, A few Saivite thinkers hold that 
there is no relation between the Vedas and the Šaivāgama, 
Not only this, they uphold the self-validity of the Saivagama 
in total disregard of their affiliation with the Veda. But the 
observation of the author of the Sivarkamapidipika Operates as 
reductic ad absurdum of their contention. Appayadiksita has 
made it abundantly clear that the Saivagama deserves to be 
classified as Vedic and uon-Vedic without the slightest mental 


‘reservation. Butit is incumbent upon those who have the 


privileged right to perform Vedic rites and ceremonies that 
they should be entirely guided by the Vedic Saivagama. Under 
no circumstances they should adopt religious practices enjoi- 
ned in the Saivagamas which decry the authority of the Veda. 
Appayadiksita who is one of the chief expounders of the Saiva 
philosophy has placed tremendous emphasis upon the fact that 
the Vedic Saivagama are in strict conformity with the Vedic 
injunctions. So the concept of God. as propounded in the 
Vedic hymns has been endorsed in toto in the Vedic Saivaga- 
mas, The Vedic hymns have loudly proclaimed about the 
existence of God. They have also glorified the majesty of the 
Supreme. But the method of worship of the Supreme has not 


been elaborated in the Vedas. Itis the Vedic Saivagamas 
that have dealt with the different ways and forms of worship 


in a clear and comprehensive manner. 
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